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PREFACE 


Gitartha-Samgraha, a little-known commentary on the 
Bhagavad Gita is presented to the reader in English translation for 
the first time in India. Though Arvind Sharma translated the text in 
English earlier, his translation is incomplete and not widely avail- 
able in India. Prabha Devi, a lady scholar closely associated with 
the revered Swami Lakshmanjoo of Srinagar, Kashmir, translated 
it into Hindi. Swami Lakshmanjoo had been immersed in the tradi- 
tional lineage of Saiva doctrine as it was in its heyday of vigour and 
success. Swami Lakshmanjoo was fully aware of its spiritual subtlety 
and philosophical excellence of thought. By the will of Siva, the 
Divine, a tradition of Saiva doctrine descended on earth and was 
fostered and nourished by numerous schools of the land. 
Lakshmanjoo belonged to this unbroken line of tradition and Prabha 
Devi, one of his favorite devotees received oral instruction from 
Swami-jee himself. 

The Gità commentary of $ri Abhinavagupta was made avail- 
able in Sanskrit, along with.several other commentaries, by Nirnaya 
Sagar Press, Bombay, many years before. In addition to that, Swami 
Lakshmanjoo also brought out another Sanskrit edition of Gitartha- 
Samgraha from Chowkhamba Vidya Bhavan almost 70 years ago 
(1933), which has become very rare. It is a very happy and heart- 
ening occasion that Gitàrtha-Sarmgraha, and its English transla- 
tion, is now being published and will thus be made available for 
scholars and students. 

There are many commentaries on the Bhagavad Gita text. Most 
of them follow the tradition laid down by the great Samkaracarya, 
with emphasis on non-duality and on Brahman, the only Truth. 
While Abhinava’s sole intention was on divinisation and trans- 
mutation of knowable objects into consciousness. This was done 
with the idea not to deny the divinity of the external world, but to 
accept everything existing in this world as being composed of 
consciousness. 
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When the Bhagavad Gita is studied in the light of other com- 
mentaries, the seeker’s heart does not attain perfect fullness of sat- 
isfaction because here and there some hidden meanings remain 
out of sight; hence Sri Abhinava states, “Though a good number of 
commentators interpreted the Bhagavad Gita extensively, yet my 
effort is proper to bring into light the hidden meanings contained 
herein." (Mavgala verse 5) 

One remarkable peculiarity of Sri Abhinava’s style of writing 
was to include a condensed verse called samgraha after the comple- 
tion of each chapter. The purpose of this verse was to help the 
reader understand the ideas expressed in that particular chapter. 
Abhinava gives the meaning of the word samgraha in a very inter- 
esting way. He writes: 


Samyag grhyate — nisciyate "neneti samgraha: — updayah | 
tenopáyena tatpadam abhidhàsye — 
upayamatra satatabhyasaya vakse || (8:11) 


*Samgraha means the means by which anything is determined. 
It is nothing but a means. I shall tell about that state by means of 
this upáya. In this context, I shall talk about the means for 
continuous practice." 

Sti Abhinava used to add samgraha verses in most of his 
compositions, like Tantrasara, Dhanvaàlokalocana and 
Abhinavabharati. The role of which is to bring a compact unity 
among all the statements. In one of his samgraha verses in 
Gitártha-samgraha we find the glorious view of the all-inclusive 
immanence ofthe Lord Divine; when realised the aspirant experi- 
ences that there is no such state, either within or without, where 
He does not shine. (chapter 8:11) 

The Kashmiri recension of the Bhagavad Gita is different at 
many places from other Gità recensions. Before Abhinavagupta, 
Ramakantha commented on the Bhagavad Gita elaborately, em- 
phasizing the importance of jnana-karma-samuccayavada, the 
doctrine which gives equal importance to both knowledge and 
action. For Sri Abhinava also knowledge and action are not two 
different things. He writes: "The Lord who is consciousness — 
whose supreme nature is light, bliss and freedom — expresses 
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Himself in the entire series of creation, maintenance and dissolu- 
tion. Even then, He does not lose anything as a result of this ex- 
pansion — it is nothing but the state of agent, apart from which 
there is no question of doership. In the absence of that what are 
these actions? This being absent, with whom would be the result? 
Here the word karma means action and the result indeed is the 
result of action. For example, the movement of the stick and the 
wheel of the potter is not different from the very nature of the 
potter, and the action is not created by the jar for it (the action) is 
included in consciousness. Therefore, the conscious Lord indeed 
shines in different forms. Therefore, the existence of actions and 
their results as separated from the Divine is untenable. The Lord 
Himself shines as consciousness with his aspects as knowledge 
(drk) and action (kriyà). Action and knowledge are not two dis- 
tinct entities, but combined create a whole. (5: 14) 

Abhinavagupta was a great genius not only in the sphere of 
Saivism, but was through and through a saintly soul bearing a very 
keen insight which had reached the heart of truth. Whatever he 
touched turned into gold, whether it was a commentary on the 
Dhanvaloka of Anandavardhana or a commentary on the Nat 
yasastra of Bharata. He became an accomplished scholar of emi- 
nence and rose to the height of Sadguru, the real guru leading seek- 
ers to attain the beatitude of the Divine. 

His works are many, and among them Gitàrtha-Samgraha is 
an important one. Many scholars are not well acquainted with the 
beauty and flavour of the Gitartha-Samgraha. Therefore, it is a 
very happy occasion that Boris Marjanovic has taken upon him- 
selfthe job of translating this text with right earnestness in order to 
focus to the point what he has found in Sri Abhinava's composi- 
tion, maintaining unity of thought (ekavdkyata) from the begin- 
ning to the end. I thank him for his strenuous effort and hope that 
the Great Divine may bring success in his life. 


Pandit Hemendranath Chakravarti 


FOREWORD 


Abhinavagupta, undoubtedly the greatest genius of India in 
the fields of philosophy, aesthetics, poetics, dramaturgy, Tantra and 
mysticism, is being rediscovered only in the last few decades. Al- 
though several scholars, in India and abroad, are engaged in study- 
ing his works, it is surprising that there are still few translations 
available '. Important texts still await a thorough study and trans- 
lation. In this situation, the present work by Boris Marjanovic is a 
welcome step to fill this gap and to make available to a wider read- 
ership an important text: Abhinavagupta's commentary on the 
Bhagavad Gita. 

Besides a thorough knowledge of Sanskrit and Indian philoso- 
phy, the study and translation of Abhinavagupta’s texts requires 
another qualification to understand their real meaning: an initiation 
into and practice of the spiritual tradition of Kashmir Shaivism. 
Abhinavagupta himself stresses this point time and again, and his 
great reverence and indebtedness to his teachers as well as his grace- 
ful attitude to his disciples for whom he is writing shows the im- 
portance of the continuity of the mystical lineage. 

As a Saiva, Abhinavagupta was not obliged to write commen- 
taries on the prasthdnatraya as Vedantins did: Upanisads, Bhagavad 
Gità and Brahma Sütra. Though he quotes some Upanisadic pas- 
sages here and there in his works, he does not elaborate anywhete 
on the Upanisads. What then prompted him to write a commentary, 
or rather a summary ofthe essential meaning of the Bhagavad Gita? 
He himself gives sufficient reasons in this very commentary of his 
purpose, his intention and his unique understanding of this popular 
text. Inspired by his teachers, particularly Bhütiraja, and requested 
by his disciples, especially Lotaka (see summary verses of this book 


' To mention especially the Italian traslation of the Tantraloka by R. Gnoli, the 
French translation of some chapters of Tantráloka by L. Silburn and A. Padoux, 
the English translation of Parátrisika Vivarana by Jaideva Singh, and the German 
translation of Tantrasára and Stotras by B. Baumer. 
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at the end of chapter 18), Abhinavagupta explains that his prede- 
cessors who commented on the Bhagavad Gita did not understand 
its secret or esoteric meaning (tadgitidhartha-prakasanamatra..., 
18,2). He does not want to repeat the interpretations of his prede- 
cessors, such as Bhatta Bhaskara, and does not comment on the 
verses where the meaning of the text is obvious. For this very rea- 
son, he did not comment on each and every verse of the Gita’s text. 
He is concerned with the essence of the teaching (cp. 18,63), which 
is supreme non-duality (paramddvaita), and which can neither be 
satisfactorily explained by the dry philosophical system of Samkhya 
(18,67), nor Vedanta. He clearly states in his interpretation of 18,63 
that the knowledge taught by Sri Krsna to Arjuna is more esoteric 
than Vedanta (guhydt-vedantadapi guhyam). It is because the au- 
thor was concerned with the essence of the Gita and not with its 
commonly understood meaning that the commentary is called 
arthasamgraha, and neither b/iásya nor tikà. 

But what is this esoteric meaning? To give only a few ex- 
amples: When in chapter 4 a kind of prdndydma is taught, and it is 
sajd that prana is offered into apana, and also apana is offered 
into prana (verses 29-30), Abhinavagupta does not only give the 
yogic interpretation, where pràána in the form of primordial sound 
(ndda) is rising through the subtle centers of the yogic body, but 
he also gives a secret practice of initiation, where the apdna (in- 
haling breath) of the disciple is made to enter the pràza (exhaling 
breath) of the guru. In this process, both guru and disciple attain 
liberation. Similarly, the different kinds of sacrifice are explained 
as an offering into the fire of one-pointedness, which is also inter- 
preted in the light of a practice described in the Vijnana Bhairava: 
“This fire of one-pointedness, which is insatiated, is lit by right 
knowledge. The purport is that they grasp objects either (really) 
enjoyed or imagined by a one-pointed mind, while at the same 
time they turn away from all other objects." (4:27-28). By these 
esoteric interpretations in the light of Kashmir Shaivism, the Gità 
reveals a new dimension of spiritual practice or yoga. 

The great merit of the present translation of Abhinavagupta's 
"Summary of the (real and secret) meaning of the Bhagavad Gita" 
lies in the following: First, it includes the text and translation of the 


10 Gitartha-samgraha 


Kashmiri version of the Bhagavad Gita, which at places differs from 
the one commented upon by Sankara. Besides, it brings out the 
specific meanings in the context of Kashmir Shaiva philosophy and 
Yoga, without being influenced by Samkhya or Vedanta. The trans- 
lation and explanatory notes show a deep understanding of Kash- 
mir Shaiva metaphysics and Yoga, thus standing out in contrast to 
an earlier translation by Arvind Sharma ?. Arvind Sharma's study 
and translation lacks an understanding of Kashmir Shaivism and 
therefore often misses the point. For example, A. Sharma’s transla- 
tion of the same commentary (4:29-32) is confused and uncertain, 
because the traditional approach of Trika yoga is lacking. How- 
ever, since Abhinavagupta himself has stated that it is not useful to 
point out the mistakes of other scholars, I am not attempting a com- 
parison between the two translations. 

Abhinavagupta reveals the implications of the secret teach- 
ings of the Bhagavad Gita, which he calls a “great medicine”: 

“Here I will stop revealing this secret because of the fear of 
saying too much and clearly revealing this secret. Although this 
verse (4,31) contains the highest secret, it can still be revealed to 
those whose elements are balanced by means of the great medi- 
cine in the form of tradition handed down by respected teachers 
when pleased by the service and deep devotion of their disciples." 

In the same context he proceeds: “In regard to this verse, other 
commentators have offered different commentaries. Their expla- 
nations and the explanation of my teachers should be analyzed by 
good-hearted scholars. What could be accomplished by pointing 
out the mistakes of others? " (page 126) 


The present work will fulfill an important role because it pre- 
sents an original interpretation of the Bhagavad Gita in the light of 
Kashmir Shaivism. It will also be inspiring for anyone interested 
in the practice of the secret yoga of the Gità. 


Bettina Baumer 
Varanasi, 10th January 2002 


* See Bibliography. 
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INTRODUCTION 


The study of Sanskrit and Indian Philosophy has been a life- 
long aspiration for me. From the very beginning, I attempted to 
give the same importance to both intellectual understanding and 
the experience that comes as the result of practice. 

Ever since I ‘discovered’ Abhinavagupta as a graduate stu- 
dent at the University of Iowa, I felt an urge to understand, absorb 
and internalize his teachings. I was attracted by the lucidity and 
subtlety of his thought. His ability to clearly and in few words 
bring to the point all the depth of the spiritual experience is unsur- 
passed. His words made the innermost core of my being stir in its 
attempt to recognize itself. However, from the outset I was faced 
with the difficulties in studying Abhinavagupta and Kashmir Shaiva 
philosophy as a whole. | 

First of all, most of Abhinavagupta's works remain un- 
translated, and reading the original texts requires much more than 
a knowledge of Sanskrit. It requires knowledge of the basics of all 
the six systems of Indian philosophy, Buddhism, Tantra, etc. Sec- 
ond, Abhinavagupta's writings are large and extraordinarily com- 
plex; therefore their comprehension is not only dependent on the 
intellectual understanding of the philosophical system, but also on 
the experience which comes as a result of the practice of Yoga. 
Abhinavagupta makes this point clear in most of his writings. Here 
in Gitártha-samgraha he writes: 


These two paths can be known by adopting the practice 
of internal yoga. This is not the place however, to go on 
explaining this point in detail, as this would greatly in- 
crease the volume of this book. It is enough to say that 
all the external divisions of time belong to the sphere of 
internal time (abhyantara kala). In order to understand 
this one needs to practice yoga. (8:27) 
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I first came to Varanasi in 1996. At that time, I familiarized 
myself with the city and also started taking Sanskrit classes with 
teachers who emphasized the traditional method of teaching. It 
was then that I realized the vast opportunities found in this city 
for anyone interested in studying Indian philosophy or Sanskrit. 
Immediately after that experience, I moved to Varanasi and im- 
mersed myself in study of the sastras with the great pandits of 
this ancient city of learning. This book is the product of that study 
and is meant for both scholars and spiritual seekers alike. My 
sincere hope is that this translation will help those interested in 
the subject get a clearer understanding of the Gitd text as well as 
Abhinavagupta as a scholar and yogin. 


The text of Gitartha-Samgraha 


At the outset I want to point out that this translation of the 
Gità text will differ in places from other English translations. The 
reason for this is that the Kashmiri recension of the Bhagavad Gita 
used by Abhinavagupta in his commentary differs from other avail- 
able recensions. First of all, the Kashmiri recension contains fif- 
teen additional verses. Some of the more interesting additional 
verses can be found in Chapter 2, verses 11 and 50, and in Chapter 
3, verses 38-42. In addition to that, a great number of verses found 
in the Kashmiri recension partly differ from the vulgate or the criti- 
cal editions. The reader is advised to pay close attention to these 
differences, as sometimes they significantly alter the meaning of 
the entire verse. Furthermore, in my translation of the Gita verses, 
I closely followed Abhinavagupta’s commentary and the mean- 
ings that he assigned to different words and expressions. There- 
fore, my English translation will at places be significantly differ- 
ent from other English translations, even when the Sanskrit text is 
identical in both recensions. 

In his book ABHINAVAGUPTA (p. 60), K.C. Pandey rightly points 
out that the reader of this commentary should be familiar with at 
least some of the main principles of Kashmir Shaiva philosophy in 
order to follow the ideas presented by Abhinavagupta. The follow- 
ing pages are meant for the easier understanding of those unfamil- 
lar with the Kashmir Shaiva philosophical system. 
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IMPORTANT KASHMIR SHAIVA PRINCIPLES FOUND IN 
ABHINAVAGUPTA' S COMMENTARY ON THE BHAGAVAD GITA 


The nature of the highest reality in Kashmir Shaivism 

According to Kashmir Shaivism, the highest reality is 
prakasavimarsamaya. The light (prakása) aspect of the highest 
reality is the pure light of consciousness, which is beyond cre- 
ation. However, at the same time, prakása is present on each and 
every level of the manifested creation. Vimarsa is the conscious- 
ness, the self-awareness of that light through which it remains aware 
of itself on every level of its creation. For her existence, vimarsa is 
not dependent on anything outside of herself. Therefore, she pos- 
sesses absolute freedom, and in this respect she is also referred to 
as svdtantrya. In the process of expansion of consciousness, i.e. 
creation, vimarsa gives rise to iccha, jriàna and kriydasaktis, which 
in turn bring creation into existence. Therefore, according to Kash- 
mir Shaivism this universe is real and not an illusion as thought by 
Advaita Vedànta. This is one of the main differences between Kash- 
mir Shaivism and Advaita Vedanta. Swami Lakshmanjoo explains 
the difference between the two systems: 


Vedanta holds that this universe is untrue, unreal. It does 
not really exist. It is only the creation of illusion (maya). 
Concerning this point Kashmir Shaivism argues that if Lord 
Siva is real then how could an unreal substance come out 
from something that is real. If Lord Siva is real then His 
creation is also real. Why should it be said that Lord Siva 
is real and His creation is an illusion (maya)? Kashmir 
Shaivism explains that the existence of this universe is 
justas real as the existence of Lord Siva. As such it is true, 
real, pure, and solid. There is nothing at all about it which 
is unreal. (Kashmir Shaivism: The Secret Supreme, p. 106) 


The process of creation 

According to Kashmir Shaivism, the creation of the universe 
is the external reflection of everything that already exists in the 
consciousness of Siva. Swami Lakshmanjoo describes the process 
of reflection in the following way: 
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In the ordinary worldly course sound is reflected out- 
wardly in ether and inwardly in the ear. Touch is reflected 
outwardly in air and inwardly in the skin. Form is re- 
flected outwardly in fire and in a mirror and inwardly in 
the eye. Taste is reflected outwardly in water and inwardly 
in the tongue. Smell is reflected outwardly in the earth 
and inwardly in the nose. These reflections, however, are 
just like the reflection in a mirror. They only take place 
individually. All five reflections are not available at one, 
only one thing is reflected in each. In a mirror form is 
reflected. Touch cannot be reflected in a mirror nor can 
taste, smell, or sound. A mirror will only reflect form. It 
is only in Supreme God-Consciousness that you find all 
five reflected at once. In fact, although these reflections 
are experienced individually in all ofthe organs, sight in 
the eye, sound in the ear, etc., these reflections could not 
even be observed if consciousness were not there. Aware- 
ness is needed and this is found in consciousness and not 
in the organs. 
The universe, therefore, is reflected in the mirror of con- 
sciousness, not in the organs nor in the five gross ele- 
ments. These are merely tattvas and cannot reflect any+ 
thing. The real reflector is consciousness. In conscious- 
ness, however, you see only the reflected thing and not 
anything that is reflected. That which is reflected (bimba) 
is in fact svatantrya. This whole universe is the reflec- 
tion in God-Consciousness of svátantrya. There is no ad- 
ditional class of similar objects existing outside of this 
world that He reflects in His nature. The outside element, 
that which is reflected, is only svátantrya. The infinite 
variety, which is created, is only the expansion of 
Svatantrya. 

(Kashmir Shaivism: The Secret Supreme, p. 29-30) 


The theory of causation (kdryakdranabhava) 
In Indian philosophy there are mainly two theories of causa- 
tion, sadkdryavada advocated by the followers of Samkhya and 
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asadkàryaváda advocated by the followers of Nydya. The core of 
the argument between the two schools is, whether the effect be- 
fore its creation is of the nature of existence or non-existence. In 
other words, whether effect inherently exists in its cause 
(sadkàryavàda) or whether it comes into being from non-exist- 
ence (asadkáryavada). 

Broadly speaking, the Kashmir Shaiva position on this par- 
ticular issue seemingly coincides with Samkhya’s position. This is 
because according to Kashmir Shaivism, effects, i.e., the entire 
universe, even before its creation already exists in its unmanifested 
form in the consciousness ofthe creator. However, there are major 
differences between the two schools. Saiva thinkers find two ma- 
jor faults in Samkhya's theory. The first is that cause and effect, 
which according to Saámkhyas exist in the relationship of identity- 
cum-difference (tadatmya), cannot be logically justified. This is 
because the cause and effect, i.e., the seed and a tree cannot exist at 
the same time. The second fault is that Samkhyas cannot explain 
how effects come into existence from Prakrti, which according to 
them is insentient (jada). Therefore, Saiva thinkers put forward 
their own theory. They argue that the entire creation is the mani- 
festation of the absolute consciousness stirred into motion by 
icchásakti, i.e., the divine will of the creator. Thus, when a potter 
creates a pot, it is that same icchásakti, which is identical with 
consciousness, that operates through the potter, who is also part of 
the same consciousness. Furthermore, it is that same conscious- 
ness that is found to be the ultimate source of both instruments 
used in the production of a pot as well as the material used in its 
creation. Therefore, according to this system, both cause and ef- 
fect are ultimately the effects of the highest consciousness, who is 
the ultimate cause. 


Jiüàna-karma-sammuccayavada 

According to Advaita Vedanta, action (kriyd) is a sign of im- 
perfection and therefore cannot be present in the highest reality. 
Living beings, lacking perfection, perform action only when they 
have a need to gain or accomplish something. However, the lack 
of anything in any respect cannot under any circumstances be 
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present in the highest reality. Therefore, Advaita Vedàntins assign 
a dominant role to knowledge over action. On the other hand, the 
Kashmir Saiva philosophers maintain that the activity (kriya) of 
Shiva is his very nature and the result of his absolute freedom 
(svátantryasakti). This is because action on the part of Siva is not 
directed toward anything or anybody, as it is not aimed at the re- 
sults of actions (5:14). Therefore, following his predecessors, 
Abhinavagupta in his commentary also points out that Gità teaches 
jndna-karma-sammuccaya. 

Pandit Chakravarti, in his preface to this book, has already 
stated that Abhinavagupta gives equal importance to action and 
knowledge. This is because both action and knowledge are differ- 
ent aspects of the same consciousness and can never, on any level 
of creation, be separated from each other. In order to support this 
view, Pandit Chakravarti quoted the portion of Abhinavagupta’s 
commentary on verse 14 of chapter 5. 

However, in the introduction to his translation of Abhinava- 
gupta’s commentary, A. Sharma insists that Abhinavagupta criti- 
cizes the theory of jndna-karma-sammuccaya. To support this view 
A. Sharma refers to Abhinavagupta’s commentary on the first verse 
of chapter one. This passage, in his translation, reads as follows: 


When it is said that knowledge is primary and works 
should be abandoned or that works grounded in knowl- 
edge are not a hindrance to moksa, the intention 1s that 
knowledge is predominant and works no hindrance, not 
that knowledge and works should be conjoined on an 
equal footing. 


However, it seems to me that if this passage * is carefully 
read, its purpose is not to deny the theory of jriana-karma- 
sammuccaya, but to emphasize that one should perform action while 
being established in knowledge. This is because only the action 
performed by a yogin established in knowledge is not instrumen- 


tal in binding. Abhinavagupta once again makes this point clear in 
2: 52 and 3: 2. 


* See my translation of the same passage, p. 28 
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“The last moment” and leaving of one’s body 

At several places in his commentary (8: 5,6,7 and 8: 14, 26,27), 
Abhinavagupta gives a lengthy elaboration on the characteristics 
of “the last moment”, 1.e., the moment when the departing soul is 
leaving the body. 

At the outset, Abhinavagupta points out that whatever object 
one had meditated on (throughout one’s life), that very object he 
attains at the time of leaving his body. However, a significant de- 
parture from most of the other commentators is that, according to 
Abhinavagupta, it is not necessary for one to remember his (de- 
sired object) at the very last moment of leaving his body. For ex- 
ample, a yogin who has meditated on God throughout his life at- 
tains the highest reality whether he remembers God, at the last 
moment, or not. The reason for this is that the meditation on God, 
etc., (throughout one’s life) creates a strong impression, which at 
the last moment blocks the influence of other less powerful im- 
pressions and enable him to attain God, etc. The same will happen 
to one who dies prematurely, as a result of accident, etc. Such a 
person will also attain his desired object, i.e. what he had been 
meditating on throughout his life. Abhinavagupta describes the last 
moment in the following way: 


That very moment of giving up one’s body — which 
cannot be perceived by others, such as relatives, which 
takes place immediately after actions such as heavy 
breathing, coughing and the hair standing on its ends 
because of limbs losing their power — is devoid of ex- 
periences such as happiness, sorrow or delusion normally 
caused by the body. 


At this point Abhinavagupta raises and himself answers the 
following questions: What will happen, if at the time of death one 
remembers his son, wife, other relatives or the cold water that he 
used to drink? Does this mean that he will attain identity with his 
wife, etc.? The answer that Abhinavagupta gives is that if anybody 
can still remember his wife, son, etc. then he is certainly still present 
in his body. What then happens at that very last moment? 
Abhinavagupta explains: 
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At that very last moment (one who had been remember- 
ing God throughout his life) will remember God as a 
result of the impression created through continuous medi- 
tation and will become united with Paramesvara. This is 
because he becomes free from the binding influence of 
time. (8: 5/6/7) 


Some important characteristics of a yogin as described in 
the Gita and commented on by Abhinavagupta 

A yogin who has not attained perfection and is still engaged in 
practice is called a tapasvin. Although a tapasvin is free from at- 
tachment to external objects, he is still mentally attached to them 
(2: 61). In other words, his mind, as a result of desires, is still 
overwhelmed by the experience of the objects. Therefore, the task 
ahead of him is to conquer his mind. (2: 62) 

Abhinavagupta's advise to the tapasvin is not to withdraw from 
the world but to enjoy the objects of the senses while at the same 
time continuing the practice of deep meditation. The senses in this 
context represent gods that need to be pleased and which when 
purified lead one to liberation (4: 34). Abhinavagupta writes: 


Thus, continuous exchange of two contradictory experi- 
ences, i.e. gratification of the senses, which brings satis- 
faction, and samadhi, in which sense organs are reduced' 
to-one's own atman, quickly bring the highest good. This 
is because these two experiences are mutually helpful. 
(3:11) 


Furthermore, a yogin does not engage in worldly activities in 
order to gain profit but surrenders the fruits of his actions to God. 
He remains engaged in the world because this is the nature of the 
senses. However, a yogin is aware that the senses are not his real 
nature and therefore, they do not create waves of anger in him (2: 
72). Such a yogin realizes: 


“How can I (who am identical with the atman) be af- 
fected by the sense organs, even at the time when they 
are engaged in experiencing their respective objects? How 
can actions performed by the sense organs, which are 
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entirely different from my own self, affect me who am 
identical with the atman?” This realization is technically 
called surrendering actions to the Brahman (5: 10). 


However, Abhinavagupta makes clear that surrendering ev- 
erything to God is possible only when one attains identity with 
God through meditation. Otherwise, “How can one surrender the 
fruits of action to God, if God’s nature remains hidden from him?” 
(12: 12) 

As a result of such continuous practice a yogin is able to block 
impressions normally gained through the contact with the outside 
world (5: 27). Finally, he becomes so perfect in his practice that he 
is able to discard the impressions at the very same time that he is 
engaged in experiencing objects (11: 18). 

A fully realized yogin is free from attachment because of the 
experience of the highest reality (2: 71). Furthermore, he is always 
and in all states of consciousness established in samadhi (turyatita). 
(5: 26) 

As a result of this experience a yogin perceives all beings as 
part of the divine (5: 19). In addition to that, for such a yogin, the 
division of people into friends, enemies, etc., appears only exter- 
nally, while internally he is permanently established in Brahman 
(5: 20). Ultimately he does not see a difference between himself 
and other living beings (6: 7). In his daily activities the actions of 
a realized yogin are seemingly identical to the actions of ordinary 
people. Nevertheless, there are major differences. Abhinavagupta 
writes: 


A fully realized yogin does not think in his mind, “I will 
gain merit by serving a brahmana. He does not believe 
that a cow is purifying nor is he entertaining the thought 
that possessing an elephant will bring him wealth. The 
yogin does not believe that a dog is impure and that it 
might harm him. In the mind of such a yogin even the 
untouchable is not impure and sinful. He looks at all liv- 
ing beings as being equal. However, he does not neces- 
sarily act in this way.” (5: 19) 
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The yogin does not act according to his insight because he 
follows the rules of the society in which he lives. 

According to Abhinavagupta, the sole purpose for such a yogin 
to remain engaged in activity is to educate people. Furthermore, 
“If one who has already attained perfection would not perform any 
act, then chaos would prevail in the society. This is because people 
would not follow the well-established path and firm faith (in that 
well-established path) would be shaken." (6: 5) 


Boris Marjanovic 
Varanasi, Jan/ 12 / 2002 
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Mangala ' Verses: 


q wy faepius: 
wiefeswar-mWadnprnresfg | 
yppa  wayara 


a visifsrerqet sata smeremat Aafa: 0 g 


1. That Siva — who in the process of unfolding (of the 
universe) spreads in all directions, first assumes the na- 
ture of various objects (and) then becomes objects mu- 
tually distinct from each other, thus, attaining the prop- 
erty of being the objects of experience; then again (in 
reverse), under the influence of one-pointed meditation 
he once again reaches the state beyond differentiation 
— that Sambhu, the destroyer of inauspiciousness, the 
storehouse of illuminating consciousness, is (always) 
victorious. 


saa yf o fed emma 
Sm mamaia AT: | 
Wad: wed fa- 


unite «ea aieo WALI 3 1 


2. That sástra ?, which contains a hundred thousand 
verses, composed by the sage Dvaipayana, has declared 
moksa as its highest goal. But in that same s@stra other 
dharmas are also discussed for the purpose of nourish- 
ing that moksa. 


' Maiigala verses are found in most of the major texts written in classical San- 
skrit. The writing of these verses was thought to be an auspicious act, written for 
the purpose of successful and unobstructed completion of the work undertaken. 
Most marigala verses are invocations to a particular god or praise of one's teacher. 


* The word sdstra refers to any religious or scientific treatise as well as to a 
sacred text considered to be divine revelation. In this verse, the word sdstra 
refers to the Mahabharata. 
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MAA TH arafa mA 


adada onfa ATA ATS | 
emerge — faxvfed maa 


freed aa zarufad: Pai 3 


3. Stating briefly, moksa is merging with Lord Siva, 
with whom everything is identical, whose nature is pu- 
rity, who is the doer of all actions, omniscient, free 
from desire and permanently manifest. 


"gere Wel aaa cii 
aay mada: aerea RAIAT: H^ I 


4. Although in other parts of the Mahābhārata moksa is 
also discussed, nevertheless the verses of the Gita are 
uniquely capable of granting moksa. 


TRAY: WPA: Pal aA AA | 
AMAAN A AESAAT: | il 


5. Although the verses of the Gita have been commented 
on in great detail by other commentators, nevertheless, 
my attempt is not unjustified, as I intend to bring to 
light their esoteric meaning. 


we-uememam fafeer a fat fuu 
aisina wis MATR: g tl 


6. Having received traditional teaching from 
Bhattenduràja and after contemplating the text for a 
long time, I Abhinavagupta composed this commentary 
called the Gitarthasamgraha. 


AA Waray sear: 


CHAPTER 1 


fafaa anaana yerifad Me- 


AIKA: AAA ANANA SINNA, -— 
SHEIÍSETHWSI:, urhea AeA d 


Prevage |  smfqudenmhq suya "e 
qanfaes | qemeiispedraapols 2f Urata | std us esatta 
wages gia feunfeungdusWg: uy sad cares 
aaaea THEA Mears! aA A WT, 
art madara pio maf War fessum a 
sepa AWM, Anaad q Sty; 3 og awh 
PARMA AANA gera TTA | Cah «r3 p THTS. aaa 
uiam sfa fenirreaesas fere ramretatirsttet : ii 


The first chapter, which is an introduction to the rest of the 
text, opens by introducing the Pandavas and the Kauravas, i.e. 
knowledge and ignorance in their attempt to overpower each other. 

There are two types of people in this world who are not suit- 
able to receive instruction. The first are the ignorant ones who do 
not possess even the smallest amount of knowledge. The second 
are those who have eliminated ignorance in its entirety. If either 
one of these two types receives instruction, then this instruction 
will rarely bear fruit. This is because it is not possible to shake 
someone from the position in which he is well entrenched. The 
best candidate for instruction is a person who has doubts about the 
topic that is going to be presented. Friction ofthe elements of knowl- 
edge and ignorance is called doubt, and the purpose of instruction 
is to remove that doubt. Therefore, the Bhagavad Gità, which by 
itself is the instruction for attaining liberation, opens with the story 
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dealing with the conflict between the gods, which are the products 
of knowledge, and demons, which are the products of ignorance. 

At this point, it is important to emphasize that knowledge and 
action are not equal and therefore, cannot be placed on the same 
level. On the path of liberation, knowledge plays a dominant role 
while action should be discarded ?. It is because of this superiority 
of knowledge that the action of even those who are fully engaged 
in daily activities is not instrumental in binding. Therefore, there 
is no invariable concomitance between knowledge and action. 

In this regard, I will explain the genuine intention of the sage 
Vyasa at different places throughout my commentary. What pur- 
pose could be served by continuing the discussion on this particu- 
lar topic? Talking too much only creates obstacles on the path of 
realization of the highest reality. 


? The superiority of knowledge over action is that action can be abandoned only 
through knowledge. The relationship between knowledge and action in the light 
of Kashmir Shaivism has been simply but clearly explained by Swami 
Lakshmanjoo. He writes: "Creation and destruction also take place together. In 
this way there is creation and destruction in the cycle of action, and creation and 
destruction in the cycle of knowledge. Creation and destruction in the cycle of 
action is just what takes place in the world of ignorance. For instance, there is a 
mountain. It is created and it exists in the realm of action. The results of this 
action are that after one thousand centuries this mountain will become dust. It 
will fall and crumble. This is creation and destruction in the cycle of action. 
Now, you have to transform this action, the activity of this created thing, into 
knowledge. Then action will become universal. In that universality there is knowl- 
edge, pure knowledge (piirna-jiidna). So, in this creation and destruction, when 
action is created, knowledge is destroyed, and when knowledge is created, action 
is destroyed. For instance, I perceive a mountain, it is an action. It is gradually 
crumbling into dust. If I perceive it in knowledge, the knowledge of God Con- 
sciousness will transform this perception making it universal, and I will not feel 
that it is in action. The reason being that after one thousand centuries, this moun- 
tain will become dust. I will feel that it has taken the formation of dust. I wil! not 
feel that it is destroyed. So it was not in action, it was in knowledge. In universal- 
ity rock is God and dust is also God." (John Hughes (ed.): Self-realization in 
Kashmir Shaivism, p. 28). 
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STE Sara 
mat peat o WORDIHDTH | 
ana: wosa rapida UFAN ei 


Dhrtarāştra said: 
1. When my army and the army of the Pāņdavas assem- 
bled on the field of dharma, on the field of the Kurus, 
the meeting place of all ksatriyas, what did these two 
armies do, O Safijaya? 


A Aaea- PEMA AcaAaA-BAEHA, 

ad ws WHA adel Si- schuf de, 
‘Sa ur wor srHETEBISRHSSHU (UPS. UJ.) 

Xem cu Uy Hay, TAMIA  BINIQUeUTUTWWID AMT 
qefa RA! Ader amia wera 
SAAT WIAA AAA AA APTA Aa, ape fen 3 Ara: 
aaaea faan:  wgewni W<ea:-Ysfaanqesfad 
fauna: d fetpda-a: Ga $ fam sft req sata rud 
AAG: SAAN TSS: | TVS: WE: li $ Il 

In regard to this"verse, some commentators have explained 
the word kuru to mean both external and internal sense organs. 
‘Field’ (ksetra) is that which enables sense organs to operate. The 
word ksetra in the expression dharmaksetre refers to a field in which 


both worldly dharmas, as well as supreme dharmas come into ex- 
istence. As it is said in Yajriavalkya Smrti: 


This is the highest dharma, which consists of the realiza- 
tion of átman by means of yoga. 


Therefore, in this context the word ksetra means body. As a pro- 
tector of both of these dharmas, ‘the body’ (ksetra) is entitled to lib- 
eration. When all dharmas are destroyed 4, then moksa is attained. If, 
however, the word ksetra is derived from the root ksad, meaning to 


* [n this instance the word ksetra is derived from the root Asi which means 
to destroy, or to kill. | 
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attack, to confront, then the body is the meeting place (samdgama) 
of mutually contradicting feelings such as, passion and dispassion, 
anger and tolerance, etc. They exist (in the body) in a relationship of 
destroyer and that which is to be destroyed. 

Ksatriyas who have gathered on this field (possessing these con- 
tradicting feelings) for the very purpose of destroying and being de- 
stroyed are of the nature of knowledge and ignorance. The Kauravas, 
being dominated by impure desires, represent ignorance, while the 
Pandavas, who are ofthe nature of pure knowledge, represent knowl- 
edge itself. What did these ksatriyas do on the battlefield? Between 
these two opposing groups, who are the defeated ones and who are 
the victorious? This is the meaning of the question asked by the king 
Dhrtarastra. 

The Kauravas, who continuously repeat the words, “this is mine, 
this is mine" (mdamaka), and who act closely following the desires of 
their bodies, are the ignorant ones. The Pandavas, on the other hand, 
are pure because they are free from that feeling. 


aad sav 
SBI q meai oye quie 
ways UST ASAT R N 
Sanjaya said: 
2. Having seen the army of the Pandavas arrayed in 


battle formation, Duryodhana approached his teacher 
and spoke the following words: 


uyda wogan "edi APTI 
Jet yuyar da feet iffum 3 ti 


3. Behold, O Teacher, this great army of the sons of 
Pandu arrayed by your learned disciple, the son of 
Drupada. 


St BRT Wetsrur ima firi 
"qur Aeg gag MERA: 
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4. Heroes and mighty archers are present here, all equal 
to Bhima and Arjuna on the battlefield, Yuyudhàna and 
Viràta and the great warrior Drupada. 


Wena: aways iden 
qha phas pegar aga: 4 Il 


5. Dhrstaketu, Cekitanas and the valorous king of Kasi 
Purujit, Kuntibhoja and Shaibya, bull among men. 


semp foamed sag emen 
ust Aag we Wa CERNI: |! 


6. The powerful Yuddhamanyu, the valorous Uttamaujas, 
the son of Subhadra and also the sons of Draupadi, all 
certainly great warriors. 


stench q fafyrgr a afavater faite i 
qma TH Eee Sate A AAA A UL 6 N 


7. Know, O Best of Twice-borns, those who are distin- 
guished among us. I will name for your information the 
leaders of my army. 


AA wefa d ad Aa: PRAMA: | 
Yay yea Huis qu: Wea WAR: 
stare ferenut2r aati eser tt c u 


8. In this great army, all the chiefs are great warriors. 
Yourself and Bhisma and Karna and Krpa, king Salya, 
Jayadratha, ASvatthama and Vikarna, as well as the son 
of Somadatta. 


BT aed: Vp Aes aiia: | 
AMISTRAWSLUTT ANARA: N | N 
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9. And many other heroes, all prepared to sacrifice their 
lives for me; all are armed with various weapons and 
skilled in many arts of warfare. 


In the next verse, Duryodhana will give us the reason behind 
listing the names of the leaders of the two opposing armies. 


Uae Aaah sei sfiifnfarm i 
Wald raada set sfreminfarqu i 20 i 


10. The army led by Bhima is inferior in strength to that 
of ours; on the other hand, our army led by Bhisma is 
superior to that of our opponents. 


vpn wats gery — STCHTRHUU[—SHIHNIETH, 
srerar-smqaid-feudeurgenederi: se q Mead serene 
dafa ysi- saqa wahi-wd wem, ufa al wuhi-sg 7 um 
TATA 1I 20 I 


The army belonging to the Pandavas and led by Bhimasena is 
insufficient, i.e., it is not capable of defeating Duryodhana’s army on 
the battlefield. The word insufficient here means small or limited. 
Duryodhana wants to say that in comparison with his army, the army 
of the Pandavas is small in number, and therefore cannot match his. 

On the other hand, his army led by Bhisma is sufficient, i.e., big 
in size, and as such itis capable of defeating the army ofthe Pandavas. 
In Duryodhana's mind, if indeed the army is sufficient, which means 
that it is larger than the army of the opponent, then it cannot be de- 
feated on the battlefield. 


STET A AAG AMANITA AT: | 
Vaated Ted: Ta Ua fe t $9 


ll. Therefore, each stationed on his respective place, 
on all fronts, all of you, support Bhisma alone. 
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Wea VTA Ba Hoga: dmm: | 
fiere tartare: org cent arant t $3 1 
12. In order to please Duryodhana, the powerful 


grandsire Bhisma, the aged Kuru, roaring like a lion 
blew his conch loudly. 


ad: wes wey — WUTSTTen IT: | 
MANAA Ww MEASAN 23! 


13. Then all at once conches, kettle drums, cymbals, 
drums, and trumpets were sounded, and the sound was 
tumultuous. 


vdd: adda eft ma feat 
maa: Uosata faeit vrgt Wear: u v t 
14. Then, standing in a great chariot yoked with white 


horses Lord Krsna and Arjuna, the son of Pandu, blew 
their divine conches. 


Watt gam è gagi a | 
drug «enr mae ARAI gR: 9 Ul 


15. Krsna blew his Paficajanya, Arjuna his Devadatta, 
Bhima of powerful deeds blew his mighty conch Paundra. 


wear wT peu afar 
"eet Aeday QATARI ii $5 Il 


16. King Yuddhisthira, the son of Kunti, blew his conch 
Anandavijaya, Nakula and Sahadeva blew Sughosa and 
Manipuspaka. 


myag uma: rard cp HERA: | 
ype aera mafas: i 99 N 
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17. The king of Kasi, the greatest archer, and Sikandi, 
the great warrior, Dhrstadyumna, Virata and Satyaki, 
the invincible, 


uams ā ma o Wagn Wu o wl 
WISTAZICWETSTE: Mra: YAR YARN Ve di 


18. The king of Pāñcālas the great archer, the five sons 
of Draupadi and the mighty-armed son of Subhadra, all 
together blew their respective conches. 


a curro mio waa alana 
aug yfai Wa quet erp e 


19. The uproar, resounding through earth and sky, tore 
the hearts of the Kauravas. 


AQ AaaargEsT AREATA: | 
Wat ya MSMA WTS: Il Ro Il 
ithe ë wer maae nA 


20. Then, seeing the army of Dhrtarāştra arrayed in a 
battle formation, Arjuna, bearing the banner of 
Hanuman, raised his bow, as the clash of weapons was 
about to begin. At that time, Oh King, Arjuna spoke 
these words to HrsikeSa: 


Smet Jara 


MAAS ae veb vemue ASST I RR N 


Arjuna said: 


21. Oh, Acyuta, place my chariot in between the two 
armies, 


"reaaifastersé "Tagen TRT Tif teram i 
HAM wg Area TAS I RR Ul 
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22. So that I may observe those standing here eager to 
fight, those with whom I must battle in this toil of war. 


Aem a UdS3 Aaa: | 
adie giada Aaaama: 231 


23. I can see those assembled here, eager to begin the 
war, wishing to fight in favor of the evil-minded son of 
Dhrtarastra in this battle. 


Wad Sava 


want eh peha ma! 
Aani eR TAATA N RY I 


Sañjaya said: 
24. Requested thus by Gudakesa, Hrşīkeśa placed the 
great chariot in between the two armies. 


dagaa: wast wa ATTA 
sere wi yàra us N 


25. In front of Bhisma and Drona and all the other rul- 
ers of the world, the Lord said: “O Partha! Behold these 
Kurus assembled here." 


warqyafesrarure: agaa aaa 
AAA AAPM A AAT N RS N 
areata AAAS sranfi u st Ut 
26, 27. In the ranks of the two armies, Arjuna saw stand- 
ing before him fathers and grandfathers, teachers, ma- 


ternal uncles, brothers, sons, grandsons, and many 
friends, as well as fathers-in-law and well-wishers. 


aaa a ald: Web wearers | 
ara waa Aesar AN 2 ui 
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28. Then the son of Kunti, seeing all his kinsmen thus 
assembled there, filled with uttermost compassion and 
depressed, said the following words: 


guapa —— xpuepuquiinn i 
aera m Matt Wa a Rya u RS 


Arjuna said: 


29. O Krsna, seeing my kinsmen gathered here desiring 
to fight, my limbs sink down and my mouth dries up. 


duepsp vui A weedy wed 
mida Gad garada Ute il ao nN 


30. My body trembles and my hair stands on end; my 
bow Gandiva falls from my hands and my skin burns all 
over. 


qa Menara Wats A À RA: | 
aia a agente faaara era! t 32 i 


31. I am unable to remain standing, my mind seems to 
wander and I also see inauspicious omens, O KeSava. 


a cw AAA Wem tasted | 
q REA fersret HUT! wp TS. qur TN 33 N 


32. I cannot see any good coming from killing my kins- 
men in battle; I do not wish for victory, O Krsna, nei- 
ther kingdom, nor pleasures. 


fei m rema maa! fes Miaa ar 
Saag enrgf2rd T Ted UNT: GSA wn 33 |! 


33. How can a kingdom and the enjoyments that go 
along with it, or even life be of any use for us, O 
Govinda? Those for whose sake we desire a kingdom, 
enjoyments and comfort, 
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a susattedt Seg WIUTDcTekeT sat wd 
amai: fae: garda a fraser: uw 3d 


34. Teachers, fathers, sons and also grandfathers are all 
here on the battlefield, having abandoned their lives and 
riches. 


gei: ALT: UAT: TATE: AAT | 


Waa setter watt weer! 34 i 
amy Acree eat: feu Ula! 


35, 36. O Madhusüdana, these maternal uncles, fathers- 
in-law, grandsons, brothers-in-law and other kinsmen, I 
do not want to kill even if I myself am killed, even for 
the sake of sovereignty of the three worlds, how much 
less for this world. 


sat amaata: sft aa sSTSRIWIHIUU Wired 
Waele: | wem Agag fad, zi spur fenum 
adds, mai waned Yauenfima:| ad US 
ataa HIE, a fafan -gg SAT I 34 I 


Having the particular notion in mind (visesa buddhi), 1.e., hav- 
ing realized the fact that the people he will face in the battle are his 
teachers, relatives, etc., Arjuna concludes that their killing could only 
lead one into sin. He argues, that killing for the sake of enjoyment, 
happiness, and other ordinary things could only create sin. However, 
the answer that he gets from the Lord is that he needs to carry out his 
duty without that particular notion in mind. 


freer adapa: nr Wife: Tarerarsa! 35! 
wasem eT ATTA: | 
ammai at Sal SIRRTETRERSISETSTA II 319 N 
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36, 37. O Janardana, what satisfaction could come to 
us as a result of killing the sons of Dhrtarastra? We 
could only incur sin by killing these criminals. There- 
fore, it is not right for us to kill our relatives, the sons of 
Dhrtarastra. 


mafa, smear et waka adi ws: ÀA 
qasma Fd: Wieipd:, da Pears WW 
WIAA HAAN PANNAS ll 38 ii 

aa Ua panra Huta steps: ‘Taser fa Het’ Fea 

One who kills the Kauravas, although they are equal to crimi- 
nals, will also incur sin. Our opponents who are dominated by sin are 
already killed by that very sin. If we, however, fight and kill them in 
the battlefield we will also come under the power of sin. The fact that 
the Kauravas are not capable of perceiving fault in the destruction of 
their own family is because of their greed. 

In the following few verses, Arjuna indicates the beginning of 


the destruction of the traditional norms of behaviour (dharmas), such 
as destruction of family, etc. 


tart fe Het Seal GRA: CATA ura i 

aaa A Ua eiutgdequ: 34 Il 

gagapi ae frase a unu 

Ho A Pay: urareearsatdqu i 33 N 

eagapd ae wovatsstarc! | 
38, 39, 40. How could we be happy after killing our 
own relatives, O Madhava? Even if our relatives, with 
their minds clouded by greed, do not see anything wrong 
in the destruction of family and sin in the treachery of 
friends. How is it possible, O Janardana, that we do not 
know how to avoid this evil, although we can clearly 


understand the wrong in bringing destruction upon the 
family? 
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para woreata pet: HNTM: d xo tl 
am iW owed penis NNa 
amiina POT! uga Portas: i x9 N 


40, 41. When the family is destroyed the eternal family 
dharma disappears, and when the family dharma disap- 
pears adharma takes control over the entire family. And 
because of adharma dominating the family, O Krsna, 
the women of the family become corrupted. 


wary g areata! wad quis: | 
WES naa HAM HTT TNL N 
Gata frat uui Aeth: i 
dH: paai aNg ARA: d ¥3 N 
Sere mRet: paei TAA: | 


42, 43, 44. When corruption of women takes place, O 
Vārśneya, intermixture of castes takes place. This in- 
termixture leads to hell, for the family destroyers and 
the family itself. Their ancestors fall as well, deprived 
of offerings of pindodaka due to them. Through the 
wrongdoings done by the destroyers of the family that 
causes the intermixture of the castes, the eternal dharmas 
of caste and family become extinct. 


saapa ANU BATS! N SY N 
"ho Bed ā a aAA 
44, 45. We have heard, O Janārdana, that people whose 


family dharmas have been destroyed unavoidably need 
to live in hell. 


Rea gaen a Nae ud vd mafa | 
Wied sif&renfirurg RaRa anane Aan qum 
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Indiscriminate killing with the view to attain a given result (visesa 
phala buddhi) such as enjoyments, pleasures, power, etc., and killing 
with the notion that a particular person must be killed, are both great 
sins. 

Thus, to summarize what he has stated thus far and to indicate 
his great distress, Arjuna falls silent and says to himself: 


Sel ad Weed md Aataar eum 

GRAIG Sal CASAC: d BG Il 
45. Ah, we are determined to commit a great sin as we 
are on the path to kill our kinsmen, because of the greed 


for the pleasures that come as a result of ruling a king- 
dom. 


aafafa — eur essen: ad waar: n wy t 


ud adafafa mu feda: frg, stad magara 
Ua ada 


The word vayam in the verse refers to both Pandavas and 
Kauravas. 


Arjuna (who unlike the rest of the gathered ksatriyas still pos- 
sessed the power of discrimination) wants to know what he should 
do in that situation. It seemed to him, that the best way to deal with 
that situation was to simply withdraw from the battlefield. 


afama PRATITE: | 
aT Wl ARA A AN ve N 


46. If the sons of Dhrtarastra, bearing weapons, should 
kill me unresisting and unarmed in the battle, that would 
be better for me. 
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uga Jala 
varani: Mga Taras sara | 
aga GIN curd MARHA: I 8O I 
Arjuna said: 
47. Having spoken thus at the time of battle, throwing, 


away arrow and bow, Arjuna sat down on the seat of the 
chariot, his mind and heart overwhelmed with grief. 


aa HEYA: 
ferarfasraremasiwrz faase d: 
gpa gana creer fafa AAAs: |g ui 


SUMMARY VERSE: 


A wise person, who was compelled into the troubling un- 
ion between knowledge and ignorance, should, having ana- 
lysed and rejected both, enter the state free from thought. 


sfa simemietanraniadtriranttrrarararatartad 
stugan wernrsezma: 12 tfe fyraq 


AA FANSA: 


CHAPTER 2 


Wad sald 
d amw — queue eter i 
Wenn —— Tenere SAT i 
Saijaya said: 
1. To him thus overcome by compassion, full of sorrow, 


his eyes downcast and filled with tears, Madhusüdana 
spoke these words: 


9ff«rarTarer 
ere pya feum uuum 
saa aah CAST IERI 


The Lord said: 


2. From where has this blemish, alien to noble men, 
causing disgrace and opposed to heaven, come upon 
you, O Arjuna, at this time of danger? 


Reda, Ad: ' SATE! SAME II R I 


wenata qa Asana ataa 


In the beginning, the Lord enlightens Arjuna only by resorting 
to examples from ordinary human experience. Therefore, he, the Lord, 
said: “Alien to noble men”. Then gradually, he will begin to instruct 
Arjuna on the path of knowledge. 


By words such as klaibya, etc., (in the following verse) the Lord 
is scolding Arjuna. He is showing that, what Arjuna is considering to 
be dharma is actually adharma. 


Chapler 9 43 


m were Wes lata Aaaa | 
qk gadd aay WAT 3 


3. Do not yield to weakness, O Son of Kunti. It is un- 
worthy of you. Shake off this unacceptable faintheart- 
edness. Stand up, O Scorcher of Enemies! 


amt sara 
wa cer age at wo epe 
satu: uae etag t v tt 


Arjuna said: 


4. How will I confront Bhisma and Drona with arrows 
on the battlefield, O Madhusüdana? They are worthy of 
reverence, O Slayer of Enemies! 


Tete te —Wern[urer- 
sagd ammi wate 
" ainu eaga 
yia AmA efPRUÍGTET Us N 


5. It is better to beg for food in this world than to kill 
these noble-minded teachers; having killed them with a 
desire for worldly gain, I will enjoy only blood-stained 
pleasures in this world. 


‘A aa gena, gia AT geri a pfa- 
PUI a Sad Faas gaaf II I 


By the sentence, “How will I confront Bhisma and Droņa” and 
by the sentence, “I will enjoy only blood-stained pleasures", Arjuna 
indicates that he would like to avoid battle, both by the consideration 
of action (karma visesa), because he wants to avoid killing his rela- 
tives, and by consideration of the results (phala visesa), i.e. killing 
for the sake of enjoyment or pleasure. 
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Adige: chdtat atta 
"gr waa aie at At Wag: | 
ara gar a Riian- 


A A: ferr WHS MATT: d UI 


6. I do not know which is preferable for us, that we 
should defeat them or they should defeat us. If we kill 
the sons of Dhrtarastra standing before us we should 
lose all desire to live. 


"dfgu:—zer ^W afar) frida den 
TR | og WUsrHÉTGSTS Ze Wed | Masha aaa Wa | dam 
‘ecm Tey Tarea ad 313: (agro HaCaT, foe We TSR: 
fe oT wasrera, sasha sri fam i S ii 


“I do not know" (naitadvidmah), by these words Arjuna indi- 
cates that he intends to contemplate the consequences of killing his 
teachers and relatives, etc. Normally, it is not possible to act without 
contemplating the possible results of a particular act. Nobody goes 
into battle without first considering the possibility of defeat. How- 
ever, in Arjuna's situation, victory is also not a desired outcome. This 
is the reason why Arjuna said, "It is better to beg for food in this 
world than to kill these noble-minded teachers". At this point, Arjuna 
is completely incapable of deciding which outcome would be prefer- 
able for him, i.e., victory or defeat. This is because even his victory 
would bring destruction of his relatives. 


CIELE GIE IRRGES EAIC 

Gena wi emisit e vir: | 

Resi mR At cat Was i6 N 
7. My own being is overwhelmed by the taint of weak- 
ness, confused in mind about the nature of my dharma. I 


pray to you, tell me decisively what is good for me. I am 
your disciple; teach me, for I have taken refuge in you. 


Chapler 9 45 


AAT RLC ESCEA TA 
we gom RUAN ci 


8. Indeed I do not see what might dispel the grief that 
dries up my senses, though I should obtain an unri- 
valled and prosperous kingdom on earth, or even the 
sovereignty of the gods. 


uqa athe MEN: WATI 
q AeA maaa TUT aya F I g N 


Sañjaya said: 
9. Having spoken thus to Krsna, O Opressor of the Foe, 
Arjuna addressed the Lord again and said, “I will not 
fight", and fell silent. 


wart gian: Weelaa wn 
Auat «Meas — ar Qo 


10. To him, O Bharata, sorrowing in between the two 
armies, Hrsikesa smilingly spoke these words: 


WOadewsnit—zerneé gaans AA 
qafa aa vag M, —' vfu Al cal WIL’ Sha Ro I 
aa syd aaaea: raaa 


The sentence “In between the two armies” indicates that Arjuna 
is overwhelmed with doubt and that he has not finally decided to 
retreat from the battlefield. Therefore, he asks the Lord, “Teach me, 
for I have taken refuge in you". 

Atthis point, the Lord comes between the two armies, i.e., knowl- 
edge and ignorance, and begins instructing Arjuna. 
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ferar Tarer 
ve ATAU aT RTT 
femrenrerfimrerfgdsr: i 
HUYEta: WAIT TRJ- 
PUA WLI 


The Lord said: 
11. You are unable to discriminate because your mind is 
overwhelmed by depression and confusion, weaknesses 
of human nature. You are entirely taken by pity after 
seeing your relatives approaching the mouth of the god 
of death. 


qrjgi-[9rum:| ate wand view sia da A 
TIA: II gR I 


The word mānusyam means human nature. They have themselves 
entered the mouth of the god of death. Therefore, what is there for 
you to worry about? 


apena maa ARTA | 
waama maaa ufUsdr d $3 


12. You grieve for those whom there should be no grief, 
and you speak words that don't behoove the wise. Wise 
men grieve neither for the dead nor for the living. 


Waa pA- AMA, SRT AKAM C Wi A 
aa MAG: ya:, sag: MNs an-an 
TCA, «THREE Fad: AM We cd ow ees wa 
Mera | ws fe reef" vem FIT $3 I 


WqHeigTHTe 


One should never grieve for either the body or the dtman. The 
body because it is perishable, and the atman because it is eternal. 
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Therefore, there is no reason whatsoever to grieve either for those 
who are ‘alive’ (agatāsū) or ‘dead’ (gatdstin). 

If one grieves for the átman, which moves from body to body, 
then one should also grieve when that same àtman goes from youth 
to middle age and from middle age to old age. 


Having explained these two points the Lord continues: 


Aare qp ATG A ca AA seer: | 
Ada cr uae: ad wand: TAN $3 


13. There was never a time when I was not, neither you 
nor these lords of men. Nor will there ever be a time 
when all of us shall cease to be. 


Asian WE epum wed T 
anw deren Rr po Weft evil 


14. As the dweller in this body passes into childhood, 
youth and old age, so also does he pass into another 
body. This does not bewilder the wise. 


ae fe "Te aay fe qp sme ws cem asm OTS: I $3 Il 
ST RTT erf Ae Wea, afè AMAR daa fef + vilem | 
a he, wo wrafa da aA qeren af, dq Weg 
aara TAA ACS II gY Il 


athe Waar ga: et seashore Wiener, 
wed A: WAM Pas: Temm Sie wmeefu Brahe | A cad eT 
Eur; 


There was never a time when I was not, therefore I always was. 
The same is with you and with all these kings present here. 

If one grieves when a body comes to an end, then one should 
grieve when that same body goes from youth to middle age and from 
middle age to old age. One who is wise does not grieve either for 
body or àtman. A wise person is one whose deep-rooted attachment 
is rendered inactive even while still living in the body. 
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Those who are not wise grieve even under ever-changing condi. 
tions such as hot and cold, happiness and suffering, which are cre. 
ated through contact with the outside objects (which in the next verse 
are expressed by the word matra) with atman through the medium of 
the sense organs. 


WATT Heda Vitae: Gar: | 
ammarnrfrs^remasdenmeg MITTEN eu 


15. Contacts (of the senses) with their objects, O Son of 
Kunti, give rise to (the experience of) cold. and heat, 
pleasure and pain. They come and go and are imperma- 
nent. Bear them patiently, O Bharata! 


ay- Segal ww cp qp AMANITA :- 
safa: aA- ferm: | uepoifsatqemo- wes II $5 Il 


This point can be explained in yet another way by saying that 
various conditions such as cold and hot, etc., are only connected with 
sense organs and do not have direct contact with the àtman. The word 
'coming' (agama) here means a generation of a particular product or 
condition and the word ‘going’ (apdya) means destruction of that 
particular product or condition. (Having in mind the transient nature 
of these two), tolerate their ever-changing nature. 


d fe 7 amd yee unu! 
meag sif Mya Head $5 
16. That man indeed whom these (contacts) do not dis- 


turb, who is even-minded in pleasure and pain, stead- 
fast, he is fit for immortality, O Best of Men! 


Tj "d WarnTHTIHTA Ud ad manm us werd? Hen 
aa, asar 4TH? serdfufifg wq ufu er? staat Scans: M, 
zi aad onerat fe Aaaa fier Foren ou fram: 
He up vam vr: arte fe 4 atte REIS SWTSETARTUU- 
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SECA! TA A MAR 
‘ae xerit Marat Saad waar: ' | 

gR AY Pa TAA seu, Tal ARMAS Maly SATAN 
faia HI WIA | wemmmursfg uwdbsudi Wr! aaa | 
aay AMA: | feta amsurqueume:—zu xu, 
ads am warefa a saaa: Md; SMAI! AA 
yae smi: fad (ur ate eafafue:, wae fes qua ? 3 qvad-zf 
aq WA WP Was) A aM: Wwemp wei aae 
jefa | dqeéqedfaname 

The question could be raised here: Does one grieve because of 
the fact that these conditions are impermanent and are continuously 
produced and destroyed? 

In order to answer this question we first need to understand what 
is meant by the word ‘coming’ (àgama). If we take the word dgama 
to mean a generation of a particular product, then the question about 
the nature of that product could be raised. If we accept that this prod- 
uct comes into existence from non-existence, then it simply would 
not exist $. Therefore, this opinion is not acceptable. This is because 
non-existence doesn't have an existence of its own. How can that 
which doesn't have a self-existing nature be made to possess any 


>The commentary on this verse, written in part as a dialogue between Naiyaikas 
and Sámkhyas, presents the view of these two schools regarding the theory of 
causation (kdryakdranabhdva). The core of the argument between the two schools 
is, whether the effect before its creation is of the nature of existence or non- 
existence. In other words, whether the effect inherently exists in its cause 
(sadkáryaváda) or whether it comes into being from non-existence 
(asadkáryavàda). The first view (sadkdryavdda) is advocated by the followers 
of Samkhya while the second view (asadkáryaváda) is advocated by the follow- 
ers of Nydya. In Sámkhya Karikds 9, which actually proves the existence of 
Prakrti, we find Samkhya S arguments in favor of sadkáryaváda. The kdrikd reads 
as follows: “The effect is existent, (1) because what is ‘non-existent’ cannnot be 
produced; (2) because there is a definite relation of the cause (with the effect); 
(3) because all is not. possible; (4) because the efficient can do only that for 
which it is efficient; (5) (lastly), because the effect is of the same essence as the 
cause." As it can be seen from his commentary, Abhinavagupta takes a stand in 
favor of sadkáryaváda of the Sárikhyás. Although he does not present Kashmir 
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nature? How can that which is not blue by nature be made blue? This 
view is logically unjustified, because an object that was painted blue 
has not changed its original nature (svabhàva). It is stated in the 
Sastras: 


As the heat belongs to the sun and cannot be separated 
from it, in the same way, the very nature (svabhdva) of 
various creatures is not different from these creatures. 


If, however, a product comes into existence from what was al- 
ready existent, then its non-existence was never present. This proves 
its permanency. If the nature of reality is permanency then what could 
be accomplished by grief? 

The same question could be raised about the meaning of the 
word ‘going’ (apaya), which here means destruction. In other words: 
What is the nature of an object that is destroyed? Is it of the nature of 
existence (sat) or non-existence (asat)? That which is non-existence 
doesn’t exist. The nature of existence can never be non-existent. How 
can something be of the nature of non-existence at one moment and 
then of the nature of existence in the next moment? If an object is of 
the nature of non-existence at one particular moment then it should 


Shaivism ‘s view on this particular topic, it seems appropriate to breifly outline 
their stand on the topic of the causal relation. According to Kashmir Shaivism's 
theory, effects, i.e., the entire universe, even before creation already exists in its 
unmanifested form in the consciousness of the creator. Therefore, the Kashmir 
Shaivism's theory of causation is also in essence sadkdryavada. However, there 
are major differences between the two schools. Saiva thinkers find two major 
faults in Sdmkhya s theory. The first is that cause and effect, which according to 
Samkhya exist in the relationship of identity-cum-difference (tadátmya), cannot 
be logically justified. This is because the cause and the effect, i.e., the seed and the 
tree cannot exist at the same time. The second fault is that Samkhyas cannot ex- 
plain how effects come into existence from Prakrti, which according to them is 
insentient (jada). Therefore, Saiva thinkers put forward their own theory. They 
argue that the entire creation is the manifestation of the absolute consciousness 
stirred into motion by icchdsakti, i.e., the divine will of the creator. Thus, when a 
potter creates a pot, it is that same icchdsakti, which is identical with conscious- 
ness, that operates through a potter, who is also part of the same consciousness. 
Furthermore, it is that same consciousness that is found to be the ultimate source 
of both instruments used in the production ofa pot as well as the material used in 
its creation. Therefore, according to this system, both cause and effect are ulti- 
mately the effects of the highest consciousness, who is the ultimate cause. 
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be (of the nature of non-existence) at the preceding moment. One's 
own nature cannot be abandoned. 

But what would happen if the nature (svabhdva) of an object is 
changed by force, as for example when we destroy an object by us- 
ing a big hammer? The answer to this question is that the destruction 
is different from what is destroyed, i.e., destruction is not the same as 
the object destroyed. How could you say that nothing has happened 
to the object, it is not visible, it is destroyed. Yes, but even if the 
nature (svabhava) of that particular object is not visible it does not 
mean that it is destroyed. As for example, an object is not destroyed 
if we cover it with a piece of cloth. 

The argument that destruction is not different from the object 
destroyed is entirely unjustifiable. 


In the next verse, the Lord summarizes this idea. 


Aree fere sem emer fem Aa: | 
STEN gaisa: t 19 I 


17. The unreal has no existence; the real has no non- 
existence (never ceases to be). The seers of ultimate 
reality have thus perceived the final truth about them 
both. 


sara: Ronia aeaaaee fu 
Hea eAMS TOMA aT | TM E Ae: 
‘SAM ar sanea afani Bt (CF. M. x14 1k) 
SAA: Aaa: — Wasa armate smf«: 1 V9 I 


anais: wu Ge, east arI—gemrgure 


In this verse, the Lord explained the same point to Arjuna ac- 
cording to the ordinary human experience. The body, which continu- 
ally undergoes change, does not have real existence, precisely be- 
cause of being inherently liable to change. Paramdtman, on the other 
hand, possesses eternal existence and is indestructible, because of 
not being liable to change. In the Vedas we read: 
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Indeed, this dtman is indestructible and is complete in him- 
self (Brhadáranyaka Upanisad, IV. 5. 14). 


The highest abode of both existence and non-existence is the 
Paramátman from which both emerge and into which both dissolve, 


In the following verse, the Lord will answer the question re. 
garding the nature of that highest reality that was seen by the seers, 
He will make clear whether the highest reality is permanent or im- 
permanent. 


stare q uff at ndd dau 
fama pO ended! 94 il 
18. Know that to be indestructible by which all this 


universe is pervaded. No one is capable of destroying 
this imperishable. 


Tas | STAT a AANT ti Ve geret | omen ow AAR i $2 I 


The particle tu in this verse stands for the conjunction ‘and’. 
The physical body is inherently liable to destruction and (tu) átman 
is indestructible. 


aaa SA wer frene: rÂ: | 
fermfyri suae TAT SARA mud! $9! 
19. These bodies are known to have an end; the dweller 


in the body is eternal, indestructible and immeasurable. 
Therefore, fight, O Bharata. 


Perea wefan: qeemqme a feWf:-— 
WÍGSTOTHSCSITATCTIHTA: | Tb 
Sed querat SET yfai aaaea | 
sta (affa 
Hart Jaafar wate: amp smi 
add Fa Tay Neg 9 ferrem! i 
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ea) yaaa yemdan "req! Wer speed 
fata | sical qp fae, aAA: | Wares g wee URAC 4d 
was fuqsewer MMAR! Ua «wer Aeaatat:, fa 
Wagan: | sme aeaa, da A Wee: | Tana: 
generat sansa afia ' orgireart, gf Ve I 


If destruction in the subtle form is not taking place (throughout 
one's life), then the gross destruction of the body (at the time of death) 
could not take place. This is because the body undergoes change at 
every moment. As it is said: 


Having after some time noticed change (oldness in a par- 
ticular object), one can infer that the object is growing old 
(separating from newness) every moment. 


Sage Vyasa also said: 


All worldly objects serving various purposes change in form 
every moment. This (change) exists in all creatures, but be- 
cause of being subtle this change is not experienced by all. 


The expression ‘serving various purposes’ (prthag atrhanàm) in 
this verse means that worldly objects are instrumental in accomplish- 
ing various activities. 

Bodies are perishable and have their end. The átman ° is eternal 


$ The átman cannot be an object of knowledge because it is eternal, all inclusive, 
beyond the universe (visvottara) and within the universe (visvamaya). The dtman 
is the light of pure consciousness (prakása), which includes within himself the: 
thought construct (vikalpa) as well as the means of gaining knowledge. In 
TantrasGra, Abhinavagupta, while describing the nature of pure vikalpa (suddha 
vikalpa) and its ability to grant the experience of the highest reality, makes it 
clear that the highest reality is not the object of knowledge of that pure vikalpa. 
He explains, "Therefore, those who have gradually purified their vikalpas as a 
result of a powerful falling of grace (Saktipáta) of Siva as well as of the study of 
the right sdstras, etc., enter their own innermost nature. If this view is accepted, 
then the question could be posed as to whether the highest reality is merely the 
object of a vikalpa. The answer to this question is that it is not, because the pure 
vikalpa was only instrumental in removing the impressions of duality. The high- 
est reality is self-illuminating because of its property of being present in every 
form and everywhere. In respect to the Highest Reality vikalpa is neither of any 
assistance nor hindrance.” (Tantrasára, chapter 4, p. 22). 
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and therefore, it is not an object of knowledge. Continuous change is 
the nature of the objects of knowledge, which are insentient matter, 
However, this is not the case with the sentient átman, who has con. 
sciousness as its nature and whose nature (svabháva) doesn't change, 
Therefore, bodies that undergo continuous change and dtman, which 
is ever unchangeable, are not to be grieved for. This is the reason 
why sage Vyasa has used the primary suffix nyat in the expression 
‘not to be grieved for’ (asocyan). Although used only once, the word 
asocyán (in verse 12) should be understood to have two objects, i.e., 
the àtman and the body. 


aw aft et oui Wed edu 
sal dt feritate gf A gen t 2 


20. He who understands the átman to be the killer, and 
he who takes the @tman to be killed, both equally do not 
know the truth. The dtman neither kills nor is he killed. 


a WAM ee c wem wd ow of, TS spp] AA waa 
Si: I 3o Il 


One who believes that the àtman or the body is either killer or 
that what is killed is an ignorant person. This belief is the reason for 
bondage. 


a wad fid at pafa- 
aa Yat Yaa eT A Wa: | 
4 Bad FAM MAUI 


21. The átman is never born, nor does he ever die; nor 
once having been, does the @tman cease to be. Unborn, 
eternal, everlasting, primeval, he is not killed when the 
body is killed. 
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uaa upedfa— md Yral— shat | SAAT FA aT fart, eif 
seda! sri A wad) doc fead—adt ya a a fad, aag 
qfaia II 2 Il 


Furthermore, the Lord makes clear that it is not that after exist- 
ing once the àtman doesn’t come into existence once again. On the 
contrary, he will exist again after having existed before. Therefore, it 
is said that he is not born. It is said that the atman doesn't die be- 
cause, having existed once, he will again come into existence. 


aR feat a was 
HA A TSS: WÅ wed Sled AT HAT 33 N 


22. One who knows him to be indestructible, eternal, 
unborn, everlasting, how can that man, O Partha, be 
killed or a killer? 


q WA Wasrsimid, 3 uu thd A a wen, Ba qup Ha 
sr: | 22 II 


One who has realized his own self (Gtman) knows that àtman 
cannot be either killed or killer, because knowledge is awakened in 
him. Therefore, he cannot be bound. 


sraifa situa am faga 
"arr «Teta misni 
vem wafer faga stot- 
=a ware cem ssp 3 


23. As a man casting away worn-out garments takes on 
other new ones, so the dweller in the body, casting away 
worn-out bodies, takes on others that are new. 


aq Carotene wu aqeergdt a faavata, Wen 
CATA: ll 33 II 
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As a person whose clothes have been worn out takes another 
piece of clothing but himself doesn’t get destroyed, so the dtman 
takes on various bodies. 


T fuf me 44 cefa urea: 
Tat aneaaral A ymwufd Area: i! Yl 


24. Weapons cannot cut him, nor can fire burn him, 
water cannot make him wet, nor can wind dry him. 


BAS SHUT SAMA SMT Uer A I 
Fret: ada: xemupegensd HAAA: d 24 N 
25. The átman cannot be cut; he cannot be burned; he 


cannot be wetted, nor yet can he be dried. He is eter- 
nal, all pervading, stable, immovable and primeval. 


WAH SAM AA SAM eren rari SATA | 
amma fafa np quen 35 0 


26. The átman is said to be unmanifested, unthinkable, 
and unchangeable; therefore, knowing him in this way, 
you should not grieve. 


qA Aer were fafa, faeere 
Pte fuma eia aaaea amaaa aA- 
aAa aRar A a AAAA I 
fads wad ter aA ds daa gad, eee 
amaeana | Cast fafaa Ma Ae la I VE ll 

A weapon cannot harm the átman. The ātman ’, which is con- 
sciousness alone, non-dependent, non-relational, complete in him- 


self and absolute freedom (svatantra), cannot be destroyed by any 
transformation that a particular object (in which atman inheres) is 


? The átman, being of the nature of consciousness, does not inherently possess 
any cause responsible for his creation. Therefore, he cannot be destroyed or in- 
fluenced in any way either by adding or removing any possible cause. 
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subjected to. As for example when an object takes on a different 
form 5, or when its support is destroyed ?, or when it is separated into 
parts '°, or when it is confronted by stronger contradictory forces "'. 

The átman, which is permanent, is constantly associated with 
new bodies. When the dtman gets associated with a given body, it 
continuously experiences different conditions. These conditions are 
those, which that particular body is experiencing during its lifetime. 
This is because the body is not the same even for one moment. Hav- 
ing this in mind, one should not grieve for the átman. 


aged rad Feat at meni aui 
vef vd CereTeb WA Magai d 3 I 


27. Even if you think of him as continually being born 
and continually dying, even then, O Mighty-armed, you 
should not grieve for this @tman. 


ardi ee renp end vara, ahs a wien 
afrasipan at Aaaa, dane a wei wa afe 
AACS aa Maa faereraed agaa A Aa, Tay uem 
vili WTRIÉUTSRTHTETSD] ll S UI 

q gaan faregeriíf crea TA: 


If (for the sake of argument) we accept the concept that a body 
is continuously (eternally, ever) reborn because of the beginningless 
stream of destruction (and creation of that body), even then there is 
no reason for grief. If on the other hand, we consider it to be continu- 
ously (ever) perishable, because it changes every moment, even then 
there is no reason for grief. Either we accept átman to be constantly 
bom because of being associated with bodies, or we accept átman to 
be continuously dying because of being dissociated with bodies. In 
either case it is not reasonable to grieve. 


* As for example when milk turns into curd. 

? That is to say when its material cause is destroyed. 

? Like a pot when its constituent parts are separated from each other. 
'! As for example, when as deer is killed by a lion. 


58 Gitartha-samgraha 


Otherwise, the eternal nature of the àtman and the non-eterna} 
nature of the body couldn't be justified. Because: 


weed fe gat Wage IA uae wi 
wemeuRerisSb A wa  vüfeqgnéfu eu 


28. Death is indeed certain for the born, and birth is 
certain for the dead; therefore, you should not grieve 
over the inevitable. 


faa reaa i 36 i 
afra 


Death comes after birth and birth comes after death. Thus, it 
resembles a wheel of series of births and deaths. How much can one 
worry about this? 


aama Watt amane A! 
aamen At Sl RaT N RR 


29. Creatures are unmanifested in the beginning, mani- 
fested in the middle state, and unmanifested again at the 
end, O Bharata. In regard to this, what could be accom- 
plished by anguish? 


Fen: aq arem ur, Faas weui usn smqeeno: stad 
"dTeTb:, WA Sod faa gia Weg fan viret « vena (fera 
arian fefe ata aed fafaa xara 


aRar e RaRa eda amad A peA 
WAM I? 1l 


CIC a 
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Regardless of whether we understand the body to be eternal or 
perishable, why worry about something which is unmanifested at the 
beginning and at the end, and manifest in between? If there is any- 
thing to worry about, then this is the continuous change but not one's 
own innermost nature (svabhava). 

Whatever might be called the original cause ? (mula karanam) 
in different systems, that very cause, because of possessing a vari- 
egated nature, should possess the power to display in its own self the 
variety of objects in innumerable circles of creations, maintenances 
and destructions. Therefore, having in mind that this original cause 
possesses eternal nature, what purpose would be served if one grieves 
over that. 


agda, uya RAA- 
msdagela AÒ: | 
JITA: sjoni 
yai At A Aq HAI Zo N 


30. One perceives the átman as a wonder, another speaks 
of the dtman as a wonder, yet another hears of the átman 
as a wonder. But even on hearing of him no one under- 
stand his nature. 


Tj wane «afar fefufq ad ata uen? 
Asgar faa wyafu | ents a Hed BAI —AFa i 2o 1 


Now, the question arises, if the atman is indestructible then why 
is this truth not obvious to all? 

The answer to this question is that only a few are capable of 
realizing the àtman as something extraordinary. Others, even having 
heard about átman, do not realize his nature. 


" Here Abhinavagupta points out that whatever name might be used to denote 
the hignhest reality in different philosophical systems, that highest reality must 
be eternal in its nature and possess the capibility of creation, maintance and de- 
Struction of the universe. 
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cet fremas 22 uder wa 
«enrquetfur was t cel VTP Sa 32 N 


31. This Gtman who dwells in the body of everyone is 
eternal and indestructible, O Bharata; therefore you 
should not grieve for any living being whatsoever. 


STAT frammas feror i 32 Ul 


Therefore, the eternity of the dtman, which is indestructible, has 
been proved. 


variant mg = feefunuéfui 
mig pure uiscera a femme u 33 


32. Even if you consider your own duty (dharma) as a 
ksatriya, you should not tremble, for there is nothing 
better for a ksatriya than a battle in accordance with 
dharma. 


enn memet ; 

aata area etree: PAN A Te: 3R 

It is not proper for you to be afraid of battle. One’s own duty 
(dharma) should never be abandoned. 


age aut aigna | 
upara: ureb enel Wn 33 


33. Only (a few) ksatriyas, O Partha, as a result of their 
past meritorious deeds, find unsought such a battle, 
which is an open door to heaven. 


aA a emma: afrarents desi as cate gears cen, f$ 
yria oui agafa ard a qu: edari Veils: i 33 
"Tre Var Darse, dés mamaga aaa wad Se 
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Even other ksatriyas who are full of desire will not give up such 
a battle, which is an open door to heaven. What about you who has 
received instruction from Krsna himself? This verse, however, 
shouldn't be taken to advocate reaching heaven as the ultimate goal "°. 

The Lord points out to Arjuna that, that very fear which he is 
unwilling to confront here on the battlefield, whose roots are deep and 
possesses many branches, will always follow him wherever he goes. 


aa arated eet dag a ates 
aa: vereri cafe a acr urgere it 3x N 


34. Now, if you do not fight in this battle, which is in 


accord with your duty (dharma), then casting away your 
own dharma and fame, you will incur sin. 


sated ate st ener Ten Asean | 
weed xarentfei cuire eoe 1 3 Ii 


35. And also people will ever tell of your disgrace, and 
to a man of honor, disgrace is worse than dying. 


qarag HRA aT HRAM: | 
Ai a ca agat YCaT ALAA TETAAN BE N 


36. The great warriors will think that you withdraw from 
battle out of fear, and those who held you in high es- 
teem will belittle you. 


aaea agaa ARAT: | 
Naana Uae Tat gat cp feu a 


37. Your enemies will speak many improper words of 


you and will deride your skills. What could be worse 
than this? 


? The highest goal in Kashmir Shaivism is unification with Siva, who is the 


highest reality. Heaven is the limited goal that comes as a result of attachment for 
the limitted fruits of action. 
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eat at rufa tant forearm irem Wet i 
wae aea Gea PAAYAN ZEN 


38. If killed, you will attain heaven, if victorious, you 
will enjoy the earth; therefore, stand up, O Son of Kunti, 
determined to fight! 


Apa aaa amn afe Aa ANR 
Aaa ARIAT 3 I 


These five verses express teachings in accordance with the ordi- 
nary, everyday human experience. Therefore, even if Arjuna lives 
his life following the worldly norms, he would still need to fight this 
battle. 


Yas: WH Hear mm remet i 
ad gaa ga cre UTA 33 I 


39. Having gained equanimity in pleasure and pain, in 
gain and loss, victory and defeat, then engage in battle. 
By following this path, you will not incur sin. 


qa q xeatriaste Hain pad a PaA: I 3S il 


If you perform action in accordance with your duty (dharma) 
you will never incur sin. 


wer Asia ni aiaa frani sgo | 
qan gat Ta mA phai wereatu t xo II 


40. This which has been explained to you, is knowledge 
in terms of Sāmıkhya; hear it now in terms of Yoga. By 
establishing yourself in this knowledge, O Partha, you 
Will rid yourself of the binding influence of action. 


UNI a dS Mela ais: Maan Sor usa d aa 
aad ug ate FI TUI Gan HAT sere cuam 
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afe wai xu aafaa; aa: Xe PaA- 
HUM FHA | Yo ul 


This knowledge has been explained to you according to the 
Samkhya system, which is correct and decisive knowledge. Now, lis- 
ten to this same knowledge according to the Yoga system, which is 
skill in action. This knowledge will make you free from the bondage 
of action. Action by itself cannot bind anyone because it is insenti- 
ent. The Gtman binds himself by the acts existing in a subtle form, 
i.e., impressions of the past deeds (vdsand '‘). 


werden SR Weta wr femen 
TATA TUT ATA Uedb STUTq WS | 


41. Here in this practice of yoga no effort is lost, and 
there is no loss of what is gained. Even a little of this 
experience protects from great fear. 


sre get aaa waesg aR a vala— 
yena | Seat a Ud AavS HU wenns terete: 
Wa: NAA; Varta xeewamu amg Awd Hne 
fada tl ws I 


q A aqfaata, fhafé 


One established in this knowledge of yoga cannot be destroyed, 
either as a result of mistake or carelessness. This is because in this 
knowledge there is no place for error and therefore, no possibility of 
committing mistakes. As even a small amount of sandal paste extin- 
guishes the flame burning in a pot full of oil, similarly, the experi- 
ence of the átman by means of the yoga of knowledge (jñāna yoga) 
destroys fear in the form of continuous birth and death (samsdra). 


" Vásanás are impressions left in the mind, created as a result of past actions. 
These actions could be performed either on the level of mind, speech or body. 
Their performance leaves impressions in the mind, which become seeds for the 
future desires, thoughts and actions. Vásanás create continuous and uninterupted 
series of thoughts and desires that cover one's inermost nature, átman. 
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This knowledge is not a new doctrine because it was known by 
many in ancient times. If it is so, then what is the nature of that deci. 
sive knowledge? 


aaa ahgtha hers 
FEMA DAM TA SAAT AANA Ut V2 N 


42. In this yoga, O Joy of the Kurus, the intellect is 
decisive and one-pointed, but many-branched and end- 
lessly diverse are the intellects of the indecisive. 


aaa debes Pest Ha fugere aed 
Trt l ¥2 II 


dard 


This decisive intellect is one, which is equally applicable to all 
things. However, it gains plurality on account of the multitude of 
things to be known. 


"rni afta art Wee: | 
desreui: wÅ makiaa: xs 
43. The undiscerning, delighting in the study of the Veda, 


O Partha, speak flowery words declaring that there is 
nothing else. 


Haat: Ca wade: | 
feafasteager stadt: wR xvi 


44. They are filled with desires and have heaven as theif 
highest goal; during their lifetime they strive to attain 
the fruit of actions and prescribe many special rites for 
the attainment of enjoyment and power. 
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sirteredurenenrt SETTE e Tn | 
aerate sig: ware t ferefreret us ut 


45. A discerning state of intellect does not arise in the 
meditation of those who are attached to enjoyment and 
power, and whose minds are carried away by those flow- 
ery Words. 


i pqi cata ard daferei wen usur 
qir eui s«f« | Sd Us we HAG pafa, dsafufá: | 
qu wae Acar agafa eTqenmpaqer sft a 
mfa: — aa paaa verten2red TATA 1 SY I 


ad Ud q 


Those who are overwhelmed by desire for the fruits of action 
perceive Vedic texts as “flowery words” (puspitàm vācam). In other 
words, they perceive the Vedas as being permeated by the fruits of 
sacrifice, such as the heaven that might be attained in the future. 
These people accept action as the only purpose in life. This way of 
thinking shows that they were not properly educated. They have been 
misled by their wrong interpretation of the Vedas, which is the result 
of their own imagination. Therefore, even if they possess a decisive 
intellect they are not entitled to samādhi. This is because they prac- 
tice samadhi in order to attain some limited result. This is in brief the 
purport of these three verses. 


Therefore, the Lord said: 


afar wer Fear want 
aiea iea Fratiaa IMATAN v ui 


46. The Vedas possess three qualities (gunas), which 
are instrumental in binding. Free yourself from these 
three gunas, O Arjuna; be beyond duality, ever estab- 
lished in the highest reality, free from thoughts of pos- 
sessions and comfort, possessed of the Self. 
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Serene eee fenior afaa, 7t p AH: | FEAR 
quss aa dice faa sere, srrenpug.. 
wed way ufa gq degmumueufqun, wad zu 
epWfewrr— «mene aama ub q wenfem 
RRR FT Fel THT: ll Il 


Aa Fal: wi Ta wem Wer, Std Ste 


The Vedas possess qualities called the three gunas, which are 
instrumental in binding (sinvanti badhnanti '*) (a person) to a great 
extent or particularly (visesena '5$). However, the Vedas themselves 
are not instrumental in binding. If Vedic rituals are being performed 
with the notion of attaining fruits, which are characterized by one of 
these three gunas, only then the Vedas are binding. Therefore, the 
three gunas, which are of the nature of desire, are to be abandoned. 

This verse, however, should not be taken to be a criticism of the 
Vedas. If it were criticism, then the topic under consideration (the 
necessity for Arjuna to fight the war) would be difficult to justify. 
This is because the Vedas are the highest authority in ascertaining 
one’s dharma. Those who have lost interest in the fruit of action are 
not bound by the Vedas. 


Therefore, the Vedas are of great assistance to those seeking the 
highest knowledge. The Lord said: 


ammi sq uda: mediae | 
Tardy acy MEUA fasta: il vio N 


47. To the enlightened brahmana all the Vedas are of no 
more importance than is a small well in a place flooded 
with water on all sides. 


. Ria Seren i 
TU] XS*HHTA BA A WS, aagi agHnsaicnia X Il 
Ada 


'5 This is to say that portion saya in the word visaya is derived from the root 5^ 
which means to bind (badhnanti). 


'6 The word visesena in the commentary stands for the prefix vi in the word V5 
aya, meaning to a great extent or particularly, specifically. 
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A bráhmana, who is primarily concerned with knowledge and 
carrying out his duty (dharma), can make use of only a limited amount 
of Vedic speech. 


piara M HAY Hares 
m pinagini wd WglsweendfUr it ve i 


48. Your domain is the field of action alone, and never 
its fruits. Do not be motivated by the fruits of action, 
nor attached to inaction. 


HAA c AGA Fa, Ad HAHA | Aq HA Hd RITU 
weraraafa Sa? Hay | aa fe ale a PAAA- AAA ara, qa 
aot web wid Saas! Gee wei Aq AAI fafa 
«ud a: Us: A Wa mened feeq-aacaes:, ga wry 
Wa Il XZ II 

Rbafé 

The Lord is advising Arjuna that he should be engaged in per- 
forming action alone, without expecting its results. However, the 
question could be raised: Because every action is (naturally) associ- 
ated with a particular result, then if an action is performed, will the 
fruit (connected with that particular action) not spontaneously fol- 
low? This question, however, is not justified. Only if one is over- 
whelmed by desires for the fruits of action, only then the action per- 
formed (because of its casual relationship with its fruit) will bring 


result. If, however, the fruit of the action is not desired then the result 
will be knowledge. 


Then, how should one engage in performing action? 


ana: He HA AF acal waa 
fagurtagat: PAT yal AAs ANT FAT I XS It 


49. Established in yoga, O Winner of Wealth, perform 
actions, having abandoned attachment and having be- 
come balanced in success and failure, for balance of 
mind is called yoga. 
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am Raa Haifa pe | BT AT SPT: US II 


Established in yoga perform action. Yoga is possessing a ba]. 
anced mind, i.e., transcending the pair of opposites. 


"up ud ama furis | 

CIF SGT gd Web ur AMT iw Sf Go ti 
50. One whose actions are free from the bond of expec- 
tation of the auspicious results, and one who has aban- 


doned all sacrifice in the fire of renunciation, he is a 
true renunciant and a wise man. 


"Up wd SN ate ae d perg Alen fü 
TAR: ll o II 


One who is free from the desire for the fruits of auspicious ac- 
tions is free from bondage. This is because desire is bondage. 


qr gat pA fam | 

Gel mmaa HAT: PALTA: UG N 
51. The action that brings defective results can be re- 
moved by the yoga of knowledge, O Winner of Wealth. 


Take refuge in the yoga of knowledge. Pitiful are those 
who are motivated by the fruits of action. 


qismi edici-quuei feb ad gafa sraeaexai Fat 
viUrHÉ-reg- weis, A up gfi du I 


Through the yoga of knowledge (jfidna yoga), acts which bring 
about inferior (avaram), that is defective, results can be removed. 
Therefore, follow the path of knowledge, which will enable you to 
achieve the yoga of knowledge. 


saper wert sÀ pag 
TATE GT CET: HAT ATARLI 4s Ut 
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52. He whose intellect is established in this yoga of 
knowledge casts off both good and evil even while liv- 
ing in this world. Therefore, establish yourself in this 
yoga. Yoga is skill in action. 


s gfe Were alate) ean qued 
ATARI HOTA wu «eia um: 35 1 


The word ‘both’ (ubhe), in this verse is used because of the con- 
tradictory meanings of the two words it refers to, i.e., good deeds and 
bad deeds (sukrtaduskrte). However, the highest skill in action is to 
act in such a way so that both good and bad deeds are destroyed. 


ensi sper fe wei crecer TAA: | 

werfen: Ud Tes &3 Il 
53. The wise, who are fully established in the yoga of 
knowledge, having renounced the fruits born of actions 


and being liberated from the bondage of rebirth, arrive 
at a state devoid of suffering. 


anasto: PAT we Mea WAY Ailsa 
yarqa tl 43 I 
Those who are established in the yoga of knowledge, by aban- 


doning the fruits of action give up the circle of rebirths and attain the 
abode of the highest Brahman. 


qa a eats qigan aA 
dar Wate rate Maa AAT TUN GS UI 


54. When your intellect crosses beyond the mire of de- 
lusion, then you will become detached from what has 
been heard and what is yet to be heard. 
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spfaferufeue wd er wareata afan | 
amaaa sleet ATTA Utt I 


55. When your intellect, bewildered by Vedic texts, will 
stand unmoving, fixed in samādhi, then you will attain 


yoga. 


wa ^ Mafisa a  wpeddqufreL — Tena 
Tass aA sme swaenfy adana aq 
demon - arsemmafTafaqwaprre HMA AAV eH aT asa ey 
aj- paaa ay al weraganfancny 
fanfara t «uu 


At the time of achieving the yoga of knowledge you will have 
clear and right understanding. You will become detached from the 
Sastras, both from the ones that you have already studied and the 
others that you still want to study. 

In this verse, it is pointed out that Arjuna's way of thinking is 
the result of the influence created by the impressions gathered through 
studying the sastras in the wrong way. This false knowledge is in- 
strumental in keeping him in ignorance and is the main reason why 
Arjuna is disturbed with the prospect of the destruction of his family. 
This misconception will disappear when the respect for this kind of 
sástra disappears. 


ania Sara 
Raag ct GGTST Garter aya 
Rare: fas ware feeardta aster fen t us Il 


Arjuna said: 
56. What are the signs of a man whose intellect is steady, 
who is absorbed in the Self, O Kesava? How does the 
man of steady intellect speak, how does he sit, how 
does he walk? 
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qa wre afe:—sera ada wafers afr Gm 
fanaa aan swans ep STI wafaaa, werd a4 
fates nd gfer ear zitfira: ferus: fe Bea araatsaelaan 
a, sft Us: we: | gata, wet usa ae demere: ereumfu 
SIAM ST wpéereqau wea: feretitia weayarel- 
asda, da feared: fe waaa A 
qaf, gfa fada: wa: | aa fered feardin—fomaeaq— 
org Sef ear sha qdra: | seta faga, gie adel: i s i 


vna Wages HAN freta sinat 


Verse 55 describes the yogin whose intellect has become firm 
and unshakable because of the experience of samadhi. This kind of 
yogin is technically called sthitaprajna. By the question (tasya ka 
bhásá?), the desire to know the basis for the use of the word 
sthitaprajna to denote a yogin in samādhi is indicated. In other words, 
the question is whether the word sthitaprajna is used in its conven- 
tional or derivative sense '’? This is the first question. Although there 
is no doubt that the word is used in its conventional sense, the ques- 
tion regarding its derivative sense is justified. This is because when 
the derivative sense of the word sthifaprajna is obtained, it might 
help to clarify the nature of the yogin in samādhi. 

In regard to the word sthiradhih the question is whether this 
word stands for itself or does it stand for something outside of itself? 
In other words, the question is whether the word is used in its deriva- 
tive sense or does it also stand for a yogin still on the path of reach- 
ing samadhi (tapasvin)? This is the second question. 

The third question is where should he (mentally) sit, i.e., how 
should he practice? Or better, where does his mind need to be estab- 
lished so that he can experience samadhi? The fourth question is: 
What does he attain through his practice? 


" In order to understand the difference between the derivative and conventional 
usage of the word we can take an example of the word parikaja, which means 
born in or from the mud. Now, if the word parikaja is taken in its derivative sense 
then it refers to everything that is born in the mud. However, conventionally the 
word pavikaja is used to denote the lotus flower. Conventional usage is usually 
more restricted than the derivative one. 
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ait waar 
wR Ger amaA ATTA! 


wea «Te: feared weg 


The Lord said: 


57. When a man leaves behind all the desires that are 
deeply rooted in his mind, O Partha, when he is con- 
tented in the self through the self alone, then he is said 
to be one in whom knowledge has become steady. 


ferar BSI war TA Biss Fremrceted ala faafaa 
Ser wer gua, rr a: Raa- mAsa: u wem 
SIH: west ferita: t «o t 


The word sthitaprajna is a bahuvrihi compound that refers to 
one whose knowledge has become steady, i.e., whose knowledge 
(prajria) has become established in yoga (raüdha). Such a yogin (ridhi) 
is permanently established in yoga because of the disappearance of 
the fluctuations of the mind. These fluctuations, which are of the 
nature of desire, are caused by the distraction of the mind by worldly 
objects. Thus, the compound word sthitaprajria, when describing a 
yogin, is used in its derivative sense. This is the answer to the first 
question. 


58. He whose mind is not agitated in the midst of sor- 
rows, who although surrounded by pleasures is free from 
longing, from whom passion, fear and anger have dis- 
appeared, he is said to be a sage of steady intellect. 


qug: uade wetted gf: uw ue Rega TA: 4? Il 
b ddd, a: 
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Only that kind of sage (muni) is called sthitaprajfia who doesn't 
have any attachment to pleasure or aversion to suffering. 


This is correct because: 


a: CHeBmHPeRRRTWGITUT ATTA 
areata A Bie wer war ufafBaruus i 


59. He who is without affection towards anything, who 
neither welcomes nor rejects when gaining good or bad, 
his knowledge is well-established. 


UMIA TASS A ATT: 1 4 II 


This kind of yogin doesn’t experience pleasure or pain when he 
is having pleasant or unpleasant experiences. 


samian: Renuan TAA il Go i 


60. And when such a yogin withdraws his senses from 
the objects of the senses, as a tortoise draws in its limbs 
from all sides, his knowledge stands established. 


3 Wea Wanderley; vel sar feemafut-ae Hed- 
amu qui gag AAAA fes feared, wel Ta 
Raa: a-ga: ay staat oma He- 
anà adaf I &o I 


aq aAA «nei RANA 4 Yad? se- 


As a cook, (although bearing that name) is not always engaged 
in the act of cooking, in the same way a yogin is not always estab- 
lished in yoga. Whenever a yogin withdraws his sense organs into 
the átman, he (like a turtle who contracts its limbs) leaves behind 
worldly objects. Only in such a situation, can a yogin be called 
sthitaprajna. Or we can say that he withdraws his sense organs from 
the objects of senses and places both of them under the control of the 
átman. 
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The next question to be answered is: why the term sthitaprajfig 
is not used for a yogin who is still not fully realized, i.e., tapasvin? It 
is said: 


fewer fatrada fren fga: | 
wast wats ui wgD Breda! 


61. The sense objects depart from him who abstains 
from them, but the taste for them persists; but even the 
taste departs from a yogin who has experienced the high- 
est reality. 


"ufu ameni:-wufefufdwà: desa ate, ants qeu fea 
STKTEBXUTKTTURTTTSITUD i asifaca Weder) aA mH fW3rOmi 
Ama Teer x vata, sera og whet md 
fadd ui &3 I 


Although the tapasvin is free from attachment to the external 
objects such as form, etc., his attachment is still for the ‘taste’, i.e., 
mental attachment inherent in the internal sense organs. Therefore, 
the fapasvin cannot be called sthitaprajna. A fully realized yogin is 
free from this kind of attachment because of the experience of the 
highest reality. This however, is not the case with the tapasvin. 


arena fe ede unu faafaa: | 
sa Waren aa wei HA: NSRI 


62. The turbulent senses, O Son of Kunti, forcibly carry 
away the mind even of a wise man striving to control 
them. 


ase wqemfu-dquResd p cry zbxAfésd. cpmI wu - 
WaT | APT FAA ws sen, zi fadiat foa: il &3 i 


Therefore, the mind of a tapasvin also (tasydpi) is forcefully 
taken by his sense organs. Or the word yattasya could be taken to 
refer to a yogin who still needs to conquer his mind. This is the an- 
Swer to the second question. 
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mA TER ATA GH sata CTS | 
axl fe uar qe war ufafgat t 83 tt 


63. Having brought his senses under control by his mind, 
let him sit established in yoga, intent on Me, for only he 
whose senses are controlled possesses well-established 
knowledge. 


q vd rr strat anaa, Aq Sniper, u us Rr: 19 
AK usnita— ure aeri WAAR Sram | 83 I 


Only a yogin who controls his sense organs with his mind can 
be referred to. as one whose knowledge is firmly established 
(sthitaprajna). The same does not apply to a yogin who purposely 
makes his sense organs weaker. A yogin should always be in search 
of the highest reality, i.e., should always meditate on Paramesvara, 
who is the highest reality. 


aa fara: WEWDHUSIT |I 
TT Aalad HA: CRTHTGRISSPSTSITSR tl &Y It 


64. Dwelling on the objects of the senses a man devel- 
ops attachment for them, from attachment desire is born, 
desire gives rise to anger. 


maga Wale: MeN: | 
Bimini shee Worvafa g4 d 


65. From anger arises delusion; from delusion failure 
of memory; from failure of memory destruction of in- 
tellect; through the destruction of the intellect total de- 
struction ensues. 


what fewer wa faune weed ume fed mue | 
ara wa aq aged sma, gaa faa: 
Pere H&G II 
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(In the process of doing his austerities) a tapasvin having aban. 
doned one object gets attached to another one. Then again through 
meditation he abandons attachment to that particular object. How. 
ever, during the time of meditation (although he abandons the ob. 
jects externally) he develops attachment to these objects internally, 
On the other hand, one whose knowledge is firmly established 
(stithaprajfia) is free from attachment to the objects without using 
any means, i.e., meditation etc. 


me oo feux 

sreravafaeraren  waurgufinresfd i SG I 
66. But he who is established in his own self, who is 
free from attachment and aversion, who controls his 


own mind; he, even while experiencing the objects of 
the senses, attains tranquillity. 


Ware Odea atrenasnad | 
Vaart an, akg: Udefqud N coll 


67. In tranquillity is born the cessation of all his sor- 
rows. Indeed the knowledge of the man of tranquil mind 
soon becomes firmly established. 


Tet Ghee A UGH AAT | 
AAMT: VIPAT Ha: FSA AMS I 
68. He whose mind is not controlled is devoid of knowl- 
edge and the possibility of meditation. Without medita- 


tion there can be no peace, and without peace how can 
there be happiness? 


saami fe wma aamtsafacitad | 
qe cuxfe Wat gatara nee tl 


69. When the mind is governed by the wandering senses, 
his intellect is carried away by it as the wind carries 
away a ship on the water. 
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TATE CHereTe! lina ada: 
saana ae war fef vo ti 
70. Therefore, O Mighty-armed, his knowledge stands 


established whose senses are completely withdrawn from 
their objects. 


ae Are Pras: a farartaaristy 4 ARARAT 
fa a we fuerant arts acca wo I 


‘anh a wee nt spatuitsfü citar: ef frenar waa 
Waar xem Head 
However, a fully realized yogin, one who has his sense organs 


under control, in spite of being engaged in worldly activities is not 
overwhelmed by the waves of anger, etc. 


A yogin, although completely engaged in all worldly activities, 
remains above them. In the following verse the Lord briefly describes 


a fully realized yogin. 


a Fem aaa wen aa wet i 

Set Sata ahs GT UA: geret AA: N 98 Ui 
71. That which is night for all beings, in that the self- 
controlled is awake. That in which all beings are awake 
is night for the sage who sees. 


q uds yar Aan- Arar eat gaa- cata | 
qei a wm AA m-a Set ped, A AA: Ua: dsl 
AK VATS: | Ugh yaf, -Ai A Ud, Wed Alene Ue 
qaram q | a-Si: WS TASTE angels fdiafermed 
frage: ait g dented area agar was, 
qaqa qp aad! Wa Tae, Perera Yara 
WAL: | Wad wa a ouf faa! feme aad art aa wei 
faqs: | afara cepa; TA WA: WEG:- Fay FHA 88 I 
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amd Wa 


The word night (nisa@) means maya, which is the cause of the 
delusion of ordinary people. In contrast to ordinary people a yogin js 
awake in that mdyd. The question here is: How is it possible for g 
yogin to remove the influence of maya? 

The conditions (of life) in which ordinary people are awake, 
i.e., engaged in performing activities, (these conditions) are night for 
the yogin. This is because a yogin is not awake for worldly activities, 

We can say that máyà imposes its influence (on ordinary peo- 
ple) by applying two different means. First, it gives names and forms 
to various objects. Second, it gives a false experience of pleasure 
that is derived from the experience of various objects. It is because 
ordinary people fail to recognize the real nature of the objects, which 
possess various names and forms, that they continue to live under the 
spell of experience based on pleasure and pain. 

A yogin, on the other hand, looks for a means to uproot the very 
essence of this deluding nature of maya. His tool in overcoming måyå 
is disregard for the second function of maya, which is instrumental 
in giving pleasure. The yogin is capable of doing this because he has 
destroyed all ignorance through right knowledge. 

These two statements by the Lord, that a yogin sees day in night 
and night in day through right knowledge, is an extraordinary state- 
ment. This is to say, that a yogin stays awake in knowledge where all 
people are deluded and that he is completely unaware of ignorance 
in which ordinary people live. 


STATO aca 

ayaa: wana ag 
agam a uay ud 

a mana A enrHeRTHt i 92 Ii 


72. Like the ever-full ocean, that remains unmoved and 
stands still as waters enter, in the same way, he in whom 
all desires enter but who remains unmoved attains peace, 
and not he who cherishes desires. 
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art a are sfeutafa, sft feafescarsriaur (d fasa agafar 
q ngafa Terr Sarah We qdtar farofa: | 92 1 


A yogin is not purposefully seeking to engage in worldly activi- 
ties just to fulfil his desires. However, he remains engaged in the 
activities of this world because this is the nature of the sense organs. 
Sense organs that run through him (but are not part of his real nature) 
do not create waves of anger in him. In the same way, the movement 
of the river does not disturb the ocean. This is the answer to the ques- 
tion number three (raised in the verse 56). 


fasta aaa: wrefuuisnia fuum: 
Pat egr: u mira ues! 
73. When man abandons all his desires he acts without 


longing; having become free from the sense of 'I' and 
‘mine’, he attains peace. 


a nit eem meer sUf«ned HIST ii 93 i 


Such a yogin, because he renounces all of his desires attains 
moksa, which is perfect peace. 


Wat sme fera: wå Tut ma agafa | 
Rerereummeenresfü — srPreturq N v i 


74. This is the state of Brahman, O Partha. He who 
attains this state never gets deluded. Becoming estab- 
lished in it, even at the last moment, he attains the free- 
dom of Brahman. 


Cara seran eni amara feercal— arereerfd wry Weld WA 
Terie, zfa weraqua ftaa REA I wx t 


A yogin who experiences the highest Brahman, even for one 
moment, will after he abandons his body attain that highest reality. 
This is the answer to question number four. 
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BTA WUE Ie: 
amet p Aaaa afar feni 
mida fewaregsedeg TTI 2 I 


SUMMARY VERSE: 


The most amazing, indeed, is the movement of the 
mind. Through (the process of) giving up one object 
it jumps to other ones, taking thus recourse to (new) 
objects that are again to be given up. 


ofa rA EIE GE EIEC UR AGARICI G 
sfreereaetareietue: ANSATTE: N 2 


AA: TANS: 


CHAPTER 3 


weet mi wat gfi 
dies mii att at aaraa cera! e i 


Arjuna said: 
1. If you consider that knowledge is better than action, 
O Janàárdana, why do you spur me to engage in this 
terrible deed, O KeSava? 


anata aera wf meaa Ñi 
wed aa fux aq ANETA 3 


2. With these apparently opposed statements you are con- 
fusing my intelligence. Tell me definitely once and for 
all your final decision by which I may attain the highest 
good. 


ay oh rici d a gÀ: Ws Gory s ug ae! Tach 
ain ate aon Sft wed’ genau, en ws wq HAT 
fes srareratirfer Wwe TRI: tt 2 I 


MMAR Salta 

The nature of knowledge and action has been previously ex- 
plained. At that time it was rightly pointed out that, on the path of 
liberation, knowledge plays the dominant role '*, Having this in mind, 
Arjuna asks the following question: If we accept the principle that 
the result of both good and bad actions should be abandoned (as laid 
down in chapter 2 verse 52), then why at all does one need to per- 
form action? 


!! This is because only actions of those who are established in knowledge are not 
instrumental in binding. 
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This is how the Lord answers this question. 


viressferfgfesm fL wu wit Wurm 
amare agit adams SAA 3i 


3. As taught by Me since ancient times, O Blameless 
One, there are in this world two kinds of disciplines: 
the Yoga of knowledge for Samkhyas and the Yoga of 
action for yogins. 


oie UM sat Tha: VST | SRAM A werd SPAT uw esf | ay 
gd dha fato mamaaa aAA Wa: 13 Ul 


qemfa— 


In this world there are two well-known paths (on the road to 
liberation), i.e., Samkhya and Yoga. Samkhya is the path of knowl- 
edge and Yoga is the path of action. The Lord combines and presents 
both of these paths in one because knowledge (jñäāna) and action 
(kriyd) are the very nature of consciousness. 


qa Seah eS TAI 
a a ama fate wufinresfe uw 


4. Not by abstaining from action does a man achieve 
freedom from action; and not by mere renunciation does 
a man attain perfection. 


a fe aaam sq fagerndadi 
aad gar: cH Ud: enfesnigt: 4 tl 
5. No one, indeed, can ever exist even for a moment 
without performing action, for everyone is even against 


his will forced to perform action by the gunas born of 
Prakrtt. 


an wien i a vata, af a wiwenüd grufed 4 Wale 
SHAS FEY AHH | Aa uro 
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a franted smi a armat frat | 
aafaa aaa Sra: TTET N 


Sf) emad IET; d: AN va PANN 
yiana as fesfercnatfa I i 


There is no knowledge without action and there is no intelligent 
action without knowledge. Both knowledge and action make one unit. 
As it is said: 

There is no knowledge without action and there is no ac- 
tion without knowledge. Therefore, dcdrya, one who knows 


the secret of action and knowledge is capable of releasing 
human beings from bondage. 


Itis not possible to get rid ofthe action that exists in knowledge, 
i.e., action, which is propelled into movement by knowledge. This is 
because a person is against his will propelled to act on the level of 
mind, speech or body. 


HAO Cay | SAT WAT ATL 
gamae CETUR: A FACE N 


6. He who lives restraining his organs of action while in 
his mind dwelling on the objects of senses, he, possess- 
ing a deluded mind, is said to be a hypocrite. 


aifid pfa, aasi dle area PANI wad CISTSR- 
AA SATA TCI Ul & I 


Even if one refrains from performing action by his sense organs, 
he is still inevitably engaged in performing action on the mental level. 
To attempt to abandon mental activity would be foolish because it is 
not possible to abandon mental activity. 


akara ara o fugas 
ats: gn: a fefPrem uei 
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7. But he who controls his senses by the mind and with- 
out attachment engages his organs of action in the yoga 
of action, he is superior, O Arjuna. 


wq ag a AeA o enpewscnm. 
fRA I 9 II 

Hd: 

At the time when one performs action, knowledge does not com. 
pletely disappear. Even if the mind is not directly engaged while a 
particular activity is being performed, it is still included in the per- 


formance of that activity. It is only that one performs action mechani- 
cally like a human machine (yantra purusavat). 


Therefore: 


Pad qe ad vb en Sat Waar: | 
what aaa wagendt:ici 


8. Perform the actions prescribed for you in the sdstras; 
action is surely better than inaction. Even the mainte- 
nance of your body could not be accomplished without 
action. 


fai-mi «mH we MRT «uen i c il 
ad: 


The word niyatam refers to the actions prescribed in the sastras. 
Therefore, perform the actions prescribed in the sastras, because even 
to maintain your body, action is required. 


Because: 


amaie Ssi Haya: | 
at pet cU qug: WMR RII 
9. This world is bound by action, different from those 


performed as yajña. Free from attachment, engage in 
action for the sake of yajria. 
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AMM -ARaRUTA SA HAT TAH | Bayan 
Tees qu HAA A HAGA Il S II 


The expression ‘acts performed for the purpose of sacrifice’ 
(yajnarthat) refers to the activity that one invariably needs to per- 
form, i.e., duty. Other acts, on the other hand, are instrumental in 
binding. Duty that is performed without attachment to the results of 
actions does not bring results that are instrumental in binding. '? 


eda: Wem: YET were wem: 
sri wufeeeerg ersfegenrHera g0 N 


10. In ancient times, having created creatures together 
with yajna, the Lord of creation said: “By this yajña 
you shall multiply and this will be your wish-fulfilling 
cow.” 


Waa: Wea: Gea HAY: Past) Th cd dd Wei 
Hy Ud Waa: Wen: Uda wu TAR Wei em «md | MSTA 
HPA II Ro II 

"T3 TW Rana ata fasa: A gÀ 


The Lord of creatures (Prajāpati), who is the highest reality 
(Paramātmā), created his creatures together with action. He told them 
that generation of progeny is only possible through action (karman). 
He also declared that action (karman) would grant either liberation 
or bondage to the living beings. Liberation to those who act without 
attachment to the fruits of action and bondage to those who are at- 
tached to the fruits of action. 


It is said that those who desire to attain liberation should enjoy 
the objects ?? of the senses. 


? As it is pointed out in chapter 2, verse 48, performing actions without expect- 
ing their results bring knowledge. 
? [tis important to point out here that according to Kashmir Shaivism liberation 


(moksa) and enjoyment of worldly objects (bhoga) are not opposed to each other. 
One does not need to reject the world in order to attain liberation. The reason for 
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gamma d cal Wadd T: 
nait maaa: AT: MAATAAN I 22 I 


11. Through yajña you should nourish the gods and those 
gods will nourish you. By nourishing one another you 
will attain the highest good. 


-ateni gaga: mÀ a XETeWInrr w 
a ado i-ai aaga: qui Wem AN- 


WIA II 22 I 
a haaien urefediaenisuni Art geng 


The word gods (devāh ?') stands here for the function of the 
sense organs that possess a playful nature. In the sastras dealing with 
the secret texts, gods are known as the Lords ofthe senses. You should 
satisfy these gods through action by engaging in the enjoyments of 
the objects of the senses as appropriate. When satisfied, these gods 
(in the form of sense organs) will grant you liberations (apavarga ?), 
according to the level on which you are established in your own self. 


this is that the entire universe is an expansion or manifestation of the one and the 
same consciousness. The material world, which is nothing but the gross or con- 
densed aspect of consciousness, comes into existence as a result of reflection of 
the consciousness in the morror of her own self. Everything that exists or will 
exist is already included within that consciousness. Everything that an ordinary 
person sees as existing outside of himself and therefore, separate from him, all of 
that to a realized yogin appears as identical with himself, or we can say that it 
appears as the extension of his own self. Therefore, there is nothing to reject 
because everything is one's own self. In this context, the enjoyment of worldly 
objects (bhoga) is nothing else but the enjoyment of that same self present in that 
particular object. 


*! The word devah is derived from the root div, which means to play, to sport, to 
rejoice. 


* The word liberations (apavargas) in this context does not refer to perfect lib- 
eration (siddhi) but to a lower type of liberation. 
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Thus, continuous exchange of two contradictory experiences, 
i.e., gratification of the senses, which brings satisfaction, and samadhi, 
in which sense organs are reduced to one's own átman, quickly bring 
the highest good. This is because these two experiences are mutually 
helpful. The highest good, however, is the experience of the highest 
reality (Brahman), in which the distinction between these two expe- 
riences is eliminated. 


This is a means not only for attaining apavarga but also for 
achieving perfection (siddhi). 


zerami al car creat GTI: | 
acura BW wae WA Wa SUI 


12. Nourished by yajña, the gods will give you the de- 
sired enjoyments. But he who enjoys these gifts without 
offering anything in return to them is merely a thief. 


qantas staat Rafi aera aa wf urgeat i sta us 
Tea Ba qui fava wgrdeneutarfedr wat:-fava sia 
«wr, ae qure Sup clad Ge Mas van enum | 
om fe Fata Wad ‘ASrak: w Sead’ Sa) smüsu sme: 
qanri fatenrerf a teats, a4 gaa N-a sim 
agaa gfe I $3 i 


When the gods in the form of sense organs are pleased with the 
enjoyments offered to them through sacrifice (yaj/ia), then they will 
become present in the objects of one's meditation. When this opera- 
tion takes place, the objects of enjoyment (become present before 
us) through the sense organs, and can be experienced through memory, 
desire (sarmikalpa), or meditation, etc. ? 

Because of the fact that the sense organs give us the objects of 
enjoyment, we should give the same back to them. If however, one 
does not reciprocate and fails to give back the same to them for their 
own enjoyment, then such a person is a thief. The Lord has already 
used the word ‘hypocrite’ for such a person. 


3 This is because the objects exist only in relation to one's sense organs and dtman. 
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He who desires perfection (siddhi) or moksa by easy means 
should enjoy the objects of enjoyment available to him only with the 
idea in mind to bring about detachment by fulfilling the curiosity of 
the senses. 


TARE: Gat qued adits: | 
Waa A aT UTUT À Waa ATH NUTT 83 I 


13. The good men, who eat the remains of the yaj/ia, 
are released from all sins. On the other hand, sinners 
who prepare food for their own sake eat their own sins. 


STHWWehdemdqReWWmedHÍeHTUdTHHIQ Asa AAR- 
amna, Bd Va a ypa aga AA A- KNA- 
madana aR- aa anan Raana 
Aasafi-darecl waft agma g faari mafa, 4 
adina -gA 3 g maa- Afaa, 
eer faari wer Aa: aeda ai ph: -ga Had d 
Ws a-y ATA I $3! 


Those who enjoy the objects of enjoyment just as their duty 
following the sastric injunction, and who take them only as inter- 
mediate activities which do not give any independent results; and 
who ‘eat’ (asnanti) (that is, who are established in the very heart of 
their consciousness) 'the remains' (avasistam) (which is food char- 
acterized by the bliss created as a result of abiding in one's own self, 
which is one's own innermost heart) of ‘sacrifice’ (yajiia) (which is 
characterized by the gratification of the groups of gods in the form 
of sense organs); these kinds of people who desire the enjoyment of 
Objects just as a means to achieve that bliss (of being established in 
one's own self) are freed from both good and bad impressions. On 
the other hand, those who under the influence of ignorance mistake 
the enjoyment of gross objects as the highest and therefore think, 
“We are doing everything for our own sake”, such people are stained 
by the good and bad impressions. 
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Tale ata yt menga: | 
ate Hata Use Ga: HAA: I evil 


14. All creatures come into existence from annam; 
annam comes from parjanya; parjanya comes from yajria 
and yajna is born of action (karman). 


ad dated Aafa TAATA 
AAT udi Tal et at WaT gy M 


15. Know that action comes from the Brahman. The 
Brahman springs from the imperishable (aksaram). 
Therefore, the all-pervading Brahman is ever established 
in yajna. 


STA erf mm RE Esc TAT «nerf sr-mamferemenretrerTer- 
waa ya fateantur vata) tare mia — siatesstscs- 
WAI: WaqKqarateaerada: | FA WAN —APH Fad 


eR sa Ft wa via! wa gori 
mdan PSR, 3T Cw GER m, AST Wu, 
aa: frara:, m a ayaa, Aa, Sa | sat I—sPA— Se 
annama sparfsr— fnr, aaae RTE: | sta acta 
fara wp; aaas adi aa pAr  wfdiSgu— 
TAIATA II 4 I 


From annam * which is an undivided object of experience and 


^ The synonyms of the word annam, i.e. vidyå, kála, máyá, that Abhinavagupta 
gives in verse 14 are known as the five sheaths or veils (karicukas). There are five 
karicukas: niyati, kála, vidya, kala and raga. All these five karicukas have their 
origin in máyd tattva. Máyá tattva is responsible for binding the individual 
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which has other synonyms such as máyá, avidyd, kála, etc., emerge 
the multitude of creatures. Annam comes from parjanya who (as the 
enjoyer of the object) is of the nature of consciousness. This is be. 
cause the objects of enjoyment gain their existence only as a result of 
their contact with the enjoyer. Parjanya becomes the enjoyer through 
sacrifice, which is the act of enjoyment. The act of enjoyment is the 
result of freedom (svatantrya) of the kriydsakti ? of Paramesvara. 
This absolute freedom (svatantrya ?9) is the unbroken flow of con- 
sciousness because of her permanent contact with the highest Brah- 
man, who is nothing else but Mahesvara. This Mahesvara, who pos- 
sesses the fullness of the power of freedom and who is unlimited and 
eternal, gets manifested outwardly through this power of freedom 
(svatantrya). This highest reality, i.e., Brahman, who manifests itself 
externally and is pure and unlimited, comes from the imperishable 
(aksaram), which is the singleness of consciousness in which all the 
waves Of his glory come to rest. 

Thus, this sacrifice is well disposed, which while carrying the 
six-spoked wheel grants liberation through the upward facing trian- 
gle of this (six-spoked wheel), and by the downward facing triangle 
grants worldly enjoyments. Thus, the Brahman, who looks magnifi- 
cent because of surging waves of both knowledge and ignorance, is 
based in the act of enjoyment. 


self by creating an illusion of individuality. This is accomplished through five 
kaiicukas. Niyati binds an individual self by creating the impression that he is 
bound by the law of cause and effect. Kala binds an individual self by creating the 
impression that one is bound by time. Vidya binds an individual self by creating 
the impression that one possesses only limited knowledge, which is dominated 
by the notion of duality. Kāla binds an individual self by creating the impression 
that he possesses only limited power of action. Rága limits the individual self by 
creating the impression that he is not full or complete but possesses limited na- 
ture. It is because of this impression of limitation that one feels a need to possess 
various objects, which in tum would help him regain his fullness. This is the 
reason why one develops desire and attachment for various objects. 


25 Kriyasakti is a power of action of Siva through which he brings about the 
manifestation of the variety of beings, which appear distinct from the Creator 
and mutually different from each other. 


6 Sydtantryasakti is the absolute freedom or autonomy of Siva responsible for 
creation. As the principal power of Siva, svdtantryasakti contains within herself 
all other powers that will bring creation into existence. The process of creation is 
the result of the outward flow of bliss, which is the very essence of svdtantryasakti. 
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Other commentators have explained this verse in the following 
way. The food-stuff (annam) is responsible for the creation of vari- 
ous creatures through the process of production of blood and semen. 
And this food-stuff comes from a rainy cloud (parjanya), which in 
turn comes from sacrifice. Sacrifice comes from action, action from 
knowledge and knowledge from the imperishable (aksaram). 

Yet others explain that the multitude of creatures are sense or- 
gans, which (for their enjoyment) depend on the five-fold objects of 
enjoyment. These five-fold objects of enjoyment are a manifestation 
of the dtman. Therefore, the àtman himself is nourished by the proc- 
ess of enjoyment of objects, and the omnipresent Brahman is estab- 
lished in action because it is made of action. 


Ud Walid ah AMadadte wd 
ararqfif-sumnuHr Are uret ow stafa $8 N 


16. He who does not here on earth follow the wheel 
thus revolving, whose life is sinful, who lives for the 
gratification of the senses, he lives in vain, O Partha. 


ardd Asta a aa: I Aa: E SRA Tad SEP I! 


One who doesn’t accept this well-established path is a sinner 
because he enjoys only in the field of senses but not in the ãtman. 


Tareas NATAN HAA: | 
Meas TUE HS Cp faa 9 
17. But he who rejoices in the àtman alone, who finds 


satisfaction in the dtian, who is content only in the 
Gtman, for him there is no action that he needs to do. 


qa wur Hea Adis RYTI 
q ura ew cnixmeremurem: 92 N 
18. Neither has he anything to gain from the actions he 


has done or from the actions left undone; nor is there any 
living being on whom he needs to rely for any purpose. 
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AAA — PA SAIN HAT: RUBUS TAA | Bt yy 
Tb spo fhada aea wu, afg 
sacri afin — erre t RE Il 


One who rejoices in one’s self alone (atmarateh) remains ep. 
gaged in activity only because this is the nature of the sense organs, 
which remain active regardless if one is active or inactive. Such a 
person does not engage in communication with other living beings 
for any selfish purposes. He, knowing his duty, performs it in ac- 
cordance with sdstric instruction. 


aida fe uifge SARTA: | 
manina ë Aaa Ala gS tl 


19. By action alone, Janaka and other kings attained 
perfection. Even looking for the maintenance of the 
world, you should perform action. 


qa pia AA srTen qat SEM: I $8 Il 


King Janaka and others have been mentioned as examples of 
those who attained perfection by merely performing their duties. 


aaaea Asna FA: 
a aamu ped veg! RO tl 


20. Whatsoever is done by the greatest of men, the very 
same is followed by others. Whatever values he sets, the 
rest of the people follow it. 


TA maiia mda fag hy nga i 
qamnan  Wedser a cenHfur ee 


21. There is no action in the three worlds which I need 
to do, O Partha; nor does there exist anything 
unattained for me worth attaining; nevertheless, I en- 
gage in action. 
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ae We A ada ma wdvaataa: | 
m amiqadtryen: umb wdsrd i33 


22. If I did not tirelessly continue to engage in activity, 
O Partha, then men would follow my example in every 
way. 


SediqqRur teat A Hat eu Veen 
WEUUDC Hal eee: WaT: dd 93 N 
23. If I would not perform action, these worlds would 


perish and I would be the cause of confusion and of the 
destruction of these creatures. 


dumque: Wdd wast HA AA 
Tet Wrest WA Wea: i wil 


24. Therefore, remaining unattached, always perform 
the action which is your duty. Engaging in action truly 
unattached, man attains the Supreme. 


amt: HAvafagrar AM Hated ST 
w«ufagiwremewnfzrnpteneEN weit 
25. While the unwise act because of their attachment to 


action, O Bharata, so the wise should also act, but with- 
out any attachment, desiring the welfare of the world. 


mamie Rasa edu! aa: Wang 
STEMI Gerald | Tea Us HU Hs spa fa 
fafeqder arf A waa deter ete udefuguafuffeu- 
RAMI ASAIMN Wad! Gt: HAST AA Ah aA 
WAIT a mag | aa a fafaa 1 R4 tl 


aed A ma Wdr; aÀ gefaar qui wu 
aye Yaa frad, dare 


94 Gitartha-samgraha 


The purpose behind performing acts even by such a person who 
has already attained perfection, and therefore has his mind fully Sat. 
isfied, is to educate people. Here, Lord Krsna gives himself ag an 
example. The actions which are one's duty should be performed with- 
out expecting their fruit. Furthermore, if one who had already a. 
tained perfection would not perform any act, then chaos would pre. 
vail in the society. This is because people would not follow the well. 
established path, and the firm faith (in that well-established path) 
would be shaken. In such a situation people would not be able to 
experience the consequences of their past deeds or to follow right 
knowledge. Therefore, they would become indifferent. 

Because ordinary people are not purified by the right knowl- 
edge, inactivity of any enlightened person would do them great harm 
by making their minds unstable. Therefore, the enlightened man 
should never act in such a way that would harm ordinary people. 


In this regard the Lord said: 


qT ward wader PANETT 
wea weenifur fage: MAERT RS I 


26. The wise man should not create a division in the 
minds of the ignorant who are attached to action; the 
wise should direct them to enjoy all actions while duly 
engaging in them himself. 


wd xd GSU: HH Haid aa cori gig fra % |! 
aaah; Tees «uiid 
Knowing this, a wise person should engage in performing aC 


tions so that the minds of ordinary people don't become unstable. 


In this verse, the Lord has used the word ignorance (ajnana). In 
the next verse, he will identify the type of ignorance that he has in 
mind. 


Wend: framon Wor: Harr ATT: | 
sm znufeqeru nate Adi Vell 
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27. Actions are performed by the gunas belonging to 
Prakrti, each following their own individual role. He 
whose mind is confused by the sense of ‘I’ thinks, “I 
am the doer.” 


weder: ara: faa waif fHadi es 
Haag eater stas il qe I 
Gunas sattva, etc., which constitute Prakrti, perform action. 


However, a foolish person gets himself bound by believing that he is 
the doer. 


arated meae — TUTO Hf STI: | 
yr [UT adet zd Aca A Mardi VC N 


28. But he who knows the truth about the distinction 
between the gunas and actions, O Mighty-armed, think- 
ing, “The gunas act among the gunas”, remains unat- 
tached. 


qea, Wed: afd, FA fama- genT 
Aaa i sc I 
He who knows the real nature of gunas and action frees himself 


with this insight, “If Prakrti performs actions, then how could I be 
concerned with their results.” 


In verse 26, the Lord used the expression, ‘those attached to 
action’ (karmasanginam). In the following verse, the Lord will de- 
scribe the nature of attachment to action. 


upitan: aA PRA 
aapea Warhead frac 28 i 


29. Those deluded by the gunas of Prakrti are attached 
to the actions of the gunas. He who possesses knowl- 
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edge in its totality should not disturb the ignorant, who 
possesses only partial knowledge. 


yaaani: Gad: pay way Yer: Asia Trae 
T[UTHTE CEA | TA: GL FST HAP SPH 2 I 

aa «wm, sft Speata- 

A foolish person plunges himself into activity (that is actually 
performed by three gunas) because of the influence (power) of Prakrti. 


Therefore, it has been stated earlier that one should perform action 
while being fully established in yoga. 


In the following verse, the Lord will make it clear how that is to 
be accomplished. 


Ata Patter Hatter Haenen Aae | 
Masidi scar pee fene 3o! 


30. Surrendering all actions to me, with the mind rest- 
ing in the highest Self; freed from desire and the sense 
of *mine', fight, relieved from the mental fever. 


"fa wafer pai Té pal- gA den, ‘tata: TAR Ud 
aiai mi fasi fae ctargud aiia ge- 
AAAS Il 30 Il 

With the understanding, “I am not the doer”, the yogin surren- 
ders all activities to the Lord. He understands that the fully inde- 
pendent highest Lord is the doer of everything and that the yogin 


himself does nothing. Such a yogin, desiring to educate people, en- 
gages himself into activity as if he is fighting a war. 


4 a ui frenepwdfd HAAT: | 
gaas yad MARN: 1 32! 


31. Those men who always practice this teaching of mine, 
who are possessed of faith and who do not look for any 
fault in it, they too are released from action. 
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qa ATA a: aaah Pref, THA A THAI 33, UI 


When one’s mind is established in this kind of knowledge one is 
not bound by any action he might perform. 


a vida qued AMadha A UdWi 
admain aR ^ ABATE: 330 


32. But those who are looking for faults in this teaching 
and therefore do not practice it, know them to be con- 
fused about all knowledge, lost and senseless. 


Uist at a 4 seas farer-afad ao- 
yafaa Il 32 I 


On the other hand, those who do not have faith in this knowl- 
edge are destroyed because of constantly needing to face the fear of 
birth and death. 


Ed WAERN: Wen dari Tertia | 
Wenfd ated sats frag: fes itera i 33 t 


33. Every living being acts according to his own nature, 
including the man of knowledge. All living beings fol- 
low the laws of Prakrti. In this regard what could be 
accomplished by restraint? 


ashi a arit A eal ae ase ferrata: Had, sifag asf 
wana Ed Tada wr Fal yi- gf vat faca:, 
ST Tet Fah: gfd HI wr: 33 l 


HY fe su? gagad- 


The man of knowledge does not behave differently from an or- 
dinary man in regard to daily activities such as eating, etc. Such a 
yogin also acts impelled by the three gunas. However, at the time of 
death, the yogin is liberated because the elements get dissolved into 
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Prakrti, and the átman is by nature not involved in any activity. There. 
fore, there is nothing to be caught into the circle of births and deaths, 


Then how is it possible that people believe dtman to be bound? 
The Lord explains: 


shafran me aRar 
aad amea uer ufufert us 


34. The senses possess attachment and aversion in rela- 
tion to their object; man should never come under their 
sway, for both indeed are his enemies. 


sary tara fenqur: mentaar ea | 
vae Fert Aa: mantene: I 341 


35. It is better to follow one’s own dharma, though 
imperfect, than to follow another’s dharma even if well 
practiced. It is better to die following one's own dharma 
than the dharma of another which brings prosperity. 


Gant a vistas Wi BS a Vera Wd: pato smemenqerd 
faqs, zfa aA siisrafaoreaen piati 
fara: | ai 4: far wdem cpu caudate ale 
afar ay: | caer fe wearer carahres usd 
Haars fior srreiiad—gc1e811893: | 34 I 


A person who is bound reacts with attachment and aversion in 
regard to various objects. This is because such a person wrongly as- 
sumes that he performs action. Although both the yogin and an ordi- 
nary person are equally engaged in activity, such as eating, etc., still 
there is a difference between the two. The following is my theory: 
the yogin is not bound either by merit or by sin because he is devoid 
of attachment and performs only his duty (dharma). One's own 
dharma is deeply engrained in one's heart and can never be abarr 
doned. There is no living being that is born without dharma. There 
fore, both the yogin and the person who is bound cannot abandon 
their duty. 
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stat sara 
aa ha ugsa Und nA ea: | 
anans aema ATE: 3s 


Arjuna said: 
36. What is it that impels a man to commit sin, unwill- 
ingly even, as if propelled by force, O Varśneya? 


ad ma fiA wa: wey aa Wedd? gA Was! sm 
yesa- A ufa aa: Hel 
qdurecm fq! alse w am, AR g:i- ggh 
safe ll 35 Il 


spi ‘aay caus eel maap facta: dq 
qapa: ', -gnd 

If one’s dharma is inseparable from a person, then how is it 
possible that one at all gets involved in sinful activity? Therefore, at 
this point, one could raise a question about the nature of dharma. 


What is the nature of dharma, which is said to be inseparable from 
all living beings? 


The answer to this question is that calamity is not created by the 
absence of dharma, but by temporal concealment of that dharma 
which resides in the hearts of all living beings. 


sif vna qarer 
wm UN cle UT Wired: | 
Hert aera faguatte ARTA 3 |! 


The Lord said: 
37. This is desire, this is anger, and its source is the 
rajas guna, all consuming and most evil. Know this to 
be the enemy here on earth. 


PIAS o Fed; Ul WT emer 
fadam aam add screwwdisd Sa usc Weu- 
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JEA FRAN URS: ; Wed: TH Hara SAY US WITH | ug 
a ART Wall STATA I 316 II 

Tj agri weet cup Gg td Ne wy 
SaaS Sara 

In this verse, the permanent bond between desire and anger is 
expressed through the pronoun etad, which is used twice in the first 
quarter of the verse. Because of the fact that desire and anger are 
permanently connected, and because of the fact that one cannot exist 
without the other, the Lord expresses them as being born of the same 
nature. 

Desire is responsible for the destruction of the experience of the 
highest bliss, which is inherent in átman. Anger, on the other hand, 
generates sin because it prompts one into sinful activity. Therefore, a 
wise person should understand that anger and desire are his enemies. 


If desire and anger are responsible for the destruction ofthe high- 
est bliss then by knowing their real nature it should be easy to de- 
stroy them. With this idea in mind, Arjuna asked the following ques- 
tions: 


way Hal Pat Hat da fendi 
fence: faren Aaaa Wes: N 34 Il 


Arjuna said: 
38. O Krsna, how do desire and anger come into exist- 
ence? What makes them grow? What is their nature and 
what is their role? 


are Ger f$; spit, ath uw al Eq: ed we slew, sa 
wéhqgasr faarata—fe «ufa ? zfa wg: i 3c I 

sa 

How are desire and anger born? What is the cause of their 


growth? What is their nature? What do they do when they are fully 
developed? 
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Lord Krsna will answer these questions in the following way: 


sftsrTarTare 
UH JEN: W: wadcheMraa: wg 
Gara seni regere fasta se N 


The Lord said: 
39. O Son of Partha, kama and krodha are subtle and 
are the biggest enemies of embodied beings along with 
the sense organs. They abide in the mind as if to in- 
crease the happiness, but in reality they exist to delude. 


Wy Wages:-sufwandsaed shady! Ud cw dun: qa 
qaaa, ade JANTA- sad Ud 
HETI 3 I 


Both desire and anger are very subtle (sūkşmah). This is to say 
that they cannot be noticed at the time when they appear in the senses. 
During their existence they appear as if they were born to increase 
one's happiness. However, in reality, they are products of suffering 
and delusion because they are of the nature of tamas. 


PARLA HN: WITH: | 
STEERISPWTHTHTGHT Ta: UTAH: xo N 


40. This horrible enemy in the form of desire and anger 
is born from the satisfaction of belonging to a particular 
family; it is of the nature of arrogance rooted in the 
sense of egoism, difficult to cross by the sinful ones. 


WEY: POA: depd A gd: aN: -gR sa 
Uale-SE HR Sid il xo |! 


The word stambhah refers to the feeling of pride or arrogance 
for belonging to a powerful family. From that pride satisfaction is 
born, as when one feels, “I am like this, I am powerful, etc.” There- 
fore, it is said that this enemy is rooted in the sense of egoism. 
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wine facie wren cata a 
WH UR caper Nei ASAE: vei 


41. This enemy destroys one’s happiness, it creates mis- 
ery, and by continuously deluding one, makes him fear. 


aa US a Tagua S THTHESIUTSE;, TSG EEG NUT F SAA, Sfi 3; 
WR: UAT: ll ST 


Therefore, kama and krodha increase because of pride. They are 
of the nature of arrogance, which is rooted in the sense of egoism. 
They are born from the feeling of satisfaction (sukha buddhi). This is 
how the Lord answers Arjuna’s three questions. 


aw aa gaod waa 

Twa AeA = CCTSHTUITHURG: N X? UI 
42. This despicable and disgraceful enemy is always in 
search of loopholes, O Winner of the Wealth; it is of the 


nature of delusion coming out of rajas, and it represents 
the biggest problem for human beings. 


u us zía feat wads festum 
qaen -gA wem cw ren 
anja Sara 
"enfer enr Beat STET ead Chapel | 
FAITE GRAS EA ue AT: HAY refe SIT II 


fq TE: WeRrHRS geret: S UI 


Kama and krodha always look for loopholes or defects in peo- 
ple's thinking, through which they can destroy the hopes of a par- 
ticular person in this as well as in the other world. As it is said in the 
section of the Mahabharata called Moksa Dharma: 

Arjuna said: 
All efforts of an angry person are rendered useless by the 
god of death, whether he performs sacrifices, charity, and 
austerities, or pours oblations into the fire. 
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This is because anger originates in rajas and culminates in tamas. 


sme wfmdemssqsit Wer al 
adaa miam ANGA: i 3 N 


43. As fire is enveloped by smoke and a mirror ob- 
structed by dust, as an embryo is enveloped by the womb, 
so is the @tman covered by desire and anger. 


qra get, ami, Gye APA 
arafafa- STAT i3 UI 

By these three examples the characteristics of desire and anger 
are pointed out. The first characteristic is that it is difficult to get rid 
of them. The second, it propels one to perform wrong activity. And 
the third, that it is liable to criticism because it abides in a shameful 
place. The pronoun ayam in the verse stands for the átman. 


agi wad Wheat fear 
SAR Ardy GRIM Ai Y Il 


44. O Son of Kunti, knowledge is veiled by anger, that 
eternal enemy of the wise, being of the nature of desire 
and as insatiable as fire. 


are poor adafal sac w-atata quqmmen- 
HARTGE HAT Il WX Il 


Anger is described as kdmariipa, i.e., possessing the form of 
desire, because it lives and flourishes in desire. Anger is like a fire 
that one can never satisfy because it burns one’s happiness in this as 
well as in the other world. 


shear wal o Ravenne | 
wafdurgaerg owe o Gf xu di 
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45. The senses, the mind and the intellect are said to be 
the seat of this eternal enemy. Knowledge is veiled by 
these, which delude the dweller in the body. 


rel sfaay weg fasfai wem sas wage KN w 
MIATA Waa | Tay mA Paes | Tat gA- AA | User ae 


WATT IT ARTA I %4 tt 
ae FAR summe 


First, anger appears in the sense organs of living beings, for ex- 
ample, when the eyes perceive the enemy. This perception first cre- 
ates anger in the organ of perception, i.e., the eye. Then anger enters 
the mind in the form of desire. Then it enters the intellect (buddhi) 
where the decision is to be made about the nature of the reaction 
towards the enemy. In this way, anger creates confusion and destroys 
knowledge. 


In the next verse, the Lord explains the means for removing 
anger: 


amaaan Fray suu 
ua «waste MAAAR N X UI 


46. Therefore, having first restrained your senses, O 
Best of Bharatas, eliminate this evil, the destroyer of 
both right knowledge and right action. 


qena Aand anaa um a TÄ! 
Iim, aai a— ani fai areata fe—aa:; aa: Wm 
ale CSI Aaaa — FIAT, aaaea A ma Fal 
fa fafa gA ueed 4 gemi wefeud a7 
fafarqarfafer arem iw I 

STA Ofte veilengd-dTE 

‘One should restrain one’s senses’ (niyamayet); this is to say 
that one should not accept anger in one’s sense organs in the first 


Chapter 3 105 


place. Because both right knowledge (j/idna), which is the highest 
Brahman, and right action, which is the activity of the Brahman 
(vijidna) are destroyed by anger. Therefore, one should give up an- 
ger, which generates sin. 

This verse can be interpreted in yet another way. If the com- 
pound jrianavijfiananásanam is taken adverbially in the sense of in- 
strumental tatpurusa compound, then the meaning would be as fol- 
lows: one should destroy or prevent anger by controlling it either by 
the mind, i.e., knowledge (j7dna) or intellect (vijiidna.) The purport 
is that even if anger is created in the sense organs, one should not 
allow it to enter the mind in the form of doubt. Or, even if anger 
enters the mind in the form of doubt, one should not use it in the 
decision-making process, i.e., the function of the intellect. 


In the following two verses, the Lord provides reasons why one 
should conquer desire and anger. 


gaai wavargRfzdrm: wt AA: | 

We WUT Ghat wg: Wee Gl vo 
47. The senses are different from their objects and the 
mind is different from the senses; yet intellect is dis- 


tinct from the mind, and that which is beyond even the 
intellect is the dtman. 


Wt Ge: W Gaal Cea | 
wf& vri Weal HAS QAAN XC ll 
48. Thus having known him who is beyond the intellect 


and having stilled the self by the self, O Mighty-armed, 
kill the enemy in the form of desire, difficult to conquer. 


"d staf maamaa dase: |  qunefu 
Tse: | Tay emenesimeed cu smi usum sr 
ey Wal ge at aly: ? gfe valerate: vega 
amma: pad: wa add SEAR: —' uwdHeu ga A, u 
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ue] WAS Hea: | Md Va FURRY GUST Hla Seay iam; 
buit-aüenisixnne het ster sine wd wm 
REA I% | 


Senses differ from their objects of experience, such as a person 
who is perceived as an enemy. Mind differs from sense organs, and 
intellect from mind. Furthermore, ātman has an entirely different 
nature to the intellect, etc. Thus, having this in mind how can it be 
possible that mind, intellect and dtman could be disturbed by the 
anger created in the sense organs? One should carefully contemplate 
this point. 

Those who are initiated in esoteric teachings understand this 
(verse) in the following way. That which transcends buddhi is the 
highest egoism (parahamkara), which is characterized by the expe- 
rience, *I am all this universe". This experience is the experience of 
the highest non-dualism. Therefore, that which is complete in itself 
(because it does not possess parts) cannot conceive the notion of 
difference that comes out of anger. Therefore, having attained the 
experience, “I am all this universe", which is of the nature of highest 
consciousness, one should get rid of anger which is an enemy in the 
form of ignorance. 


AA WASH: 
Tl ares cg cserernesf | 
fe Aa Tes pda aeea afa: 1 3 tt 


SUMMARY VERSE: 


One who approaches one’s wealth, wife or even one’s 
body with a sense of difference from his real nature, 
what kind of harm could be done to such a person by 
the changing nature of his mind? 


Sia sfrmerare arendah aaan ard 
MA STACI Aa TAA SEATS: i 3 N 


AA Adal sears: 


CHAPTER 4 


sihsTTarqareat 
wd feed att wham 
hammad we ifesrensdssreq g i 
The Lord said: 


1. I taught this imperishable yoga to Vivasvat, Vivasvat 
presented it to Manu and Manu imparted it to Iksvaku. 


wa wena mot fag: | 
" alee Wed At AE: RATI R N 


2. Thus having received it through the tradition of teach- 
ers, the royal sages knew it. But after a long time passed, 
O Scorcher of Enemies, this yoga has been lost to the 
world. 


Ural TOA WAY steed CET, Se Wa WAS 
seit ha a westafe tl 2 I 


Although the science of yoga was passed down by the tradition 
of teachers, at the present time however, this knowledge is lost. By 
this verse, the Lord shows the glory of this knowledge as well as the 
difficulty to possess it. 


"D Ward WaT AST ANT: Wh: WWW: | 
wishes A wmm ufa Wet gaquu 3 M 
3. This same ancient science of yoga, I have today im- 


parted to you because you are My devotee and My best 
friend. This science of yoga is indeed the secret supreme. 
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Tests A Gal sa; eb wal AA: TEI Fl Weer 
Sead | oF aT frames MAN WTI, TAMA TAMARA Ud ATE 
Te Wfa Va, «2 aaan agar: i 3 I 

se Wakes aay ei updled gf- 

You are My devotee and My best friend. Here the particle ca, 
meaning ‘and’, expresses its (anvdcya ?") meaning. As in the sen- 
tence, “Go around searching for alms and (by the way) bring back 
your teacher’s cow.” In this sentence, which is connected with the 
particle ca, the first part of the sentence is dominant while the second 
part is subordinate to the first. Similarly, in this verse, for the teacher, 


who is Lord Krsna, the fact that Arjuna is his devotee is more impor- 
tant than the fact that Arjuna ts his friend. 


Although himself knowing the nature of the Lord, Arjuna asks 
the following question for the better understanding of the people. 


salt sara 
at yat Way ut wat fedus: | 
araga amd o urne ux 


Arjuna said: 
4. Your birth was later and the birth of Vivasvat was 
earlier; how should I understand that you really did teach 
yoga in the ancient times? 


stt rTer- Tarea 
ae A anita was we ums 
aat cu alt a a wp WTI Il 


The Lord said: 
5. Many births have taken place for Me as well as for 
you, O Arjuna. I know all of them but you do not, O 
Scorcher of Enemies. 


?' Anvacya is one of the four possible meanings of the particle ‘and’ (ca). 
When used in its anvdcya sense the particle ca connects two items that are not 
of equal importance. 
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STH ST AAA SATA AT AT A RAL 
waft warafigra Weare & N 


6. Although being unborn and of imperishable nature 
and although being the Lord of all beings, yet by con- 
trolling My own nature I take birth through My own 
power of creation. 


Wer wer fe eee eia sae 
SAAMI aai YATTNI S N 


7. Whenever dharma is in decay and adharma flour- 
ishes, O Bhārata, then I take birth in My partial form. 


Amafaa yig paaro Aias A fafa- 
aRar ei ga me png A: AN: — 
JaA AA AA aeii aA aAA: 119 1 


Although in reality unconnected with body, the Lord, being the 
maintainer of the universe and possessing perfectly all the six quali- 
ties ?, incarnates himself in his limited form because of compassion 
for all living beings. The word dtman here stands for the fullness of 
all these six qualities. The word ‘partial’ or ‘limited’ (amsa), which is 
by nature subordinate to the fullness of átman, indicates that the Lord 
takes on a body endowed with the limited qualities of the àtman with 
the purpose of uplifting the people. 


Ghana my ISTIS a gpa 
adiera aaah at atic 


8. For the protection of the righteous, for the destruc- 
tion of the wicked and for establishing dharma, I take 
birth in different ages. 


Wa wd aq feen at afa ded: 
waa dé ya Aft wats Iss 8 ti 


?" Omniscience, satisfaction, beginingless knowledge, absolute freedom, eternal 
and non-ending power, and unlimited power. (Netra Tantra, 21.27/28) 
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9. My birth and My activity are of divine nature. He 
who knows this reality is not reborn, and after leaving 
his body comes to Me, O Arjuna. 


od Wars wen feed aa SIT APT RTE, 
aed, 7 efi: | Haifa feai—wererreanetcan| asa ay 
MATA Ten, Asari wWagacadea AAA S tl 


My birth comes through My own maya (dtmamadya) and knowl. 
edge of yoga, and it is the result of My own power of freedom 
(svatantryasakti ?). Therefore My birth is of divine nature and it is 
not the result of past actions. However, in the case of the Lord, ac- 
tions are also divine because they do not bring about fruits. One who 
knows this reality and is capable of perceiving this reality in his own 
self undoubtedly knows the real nature of the Lord, Vasudevatattva. 


ater AN HEIMANN: | 
wes! AAAI GAT HAAAT: it o ll 


10. Many, freed from attachment, fear and anger, ab- 
sorbed in Me, taking refuge in Me, purified by the aus- 
terity of knowledge, have become one with Me. 


am dq fren: Facies srafeded frene a4 
puia PAT ACA ARABIA: I $0 Il 

ad: — 

Those whose anger, etc., has been extinguished — because all 
of their desires have been fulfilled on account of their identification 


with the Lord and because they perform their duties without expect- 
ing their fruit — they know the Lord in his real nature. 


p uem Wi werd iÀ ware | 
"TH amahai rpg: uni RAYT: di $e 


? Svatantryasakti is the absolute freedom or autonomy of Siva, which is 
responsible for the creation. 
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11. In whatever manner men take refuge in Me, in that 
same way I favor them. Everywhere, O Partha, men 
follow My path. 


3 add Gem Aaa, Waid des Teed Weep yena | uada 
add ant war saa ue Warqada; dfe Aae ur, 
ada a area aead fe ‘agavd Wap gq’ fai srTmeme— 
fee wel an ‘sire weth qera'—yelqkead: | uestre 
Add — SAAT N gR it 


Those who seek My shelter with whatever understanding they 
might have about My nature, I bless all of them by taking that par- 
ticular form which also belongs to me. 

All beings follow My path whether knowingly or unknowingly 
(lit. tr.: absorbed or unabsorbed in Me). The path of sacrifice such as 
jyotisfoma, etc., is not a different path, i.e., it is not the path that 
doesn't lead to the Lord. Everything in the universe follows the Lord's 
desire. This idea will be further explained in verse 13 when the Lord 
will say, “I am the creator of a system based on four castes.” 

Other commentators explain that the word anuvartante, although 
used in the present tense, conveys the meaning of the injunctive. As 
in the Vedic injunction, “One takes a sodasina pot during the ritual 
called atirdtra.” Here the verb ‘(they) take’ (grhnanti) is used in the 
present tense but it stands for the injunctive, i.e. they should or may 
take a sodasina pot. It is the same with the verb anuvartante, which 
is in the present tense but stands for the injunctive, meaning they all 
should follow My path. 


wierd: Haunt fuf usn Se Sara: | 
fad fe are eme fufandafea eism 23! 


12. People desiring fulfillment of ritual acts make of- 
ferings to the gods here on Earth. Quickly comes the 
success born of action in the world of human beings. 


ATS Us cite mataa faa, gia i $3 I 
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Only in the world of human beings is there a possibility of reach, 
ing perfection in both enjoyment and liberation. 


aqd am Ye PRAAT: | 
wer pan bo Agan i 23 11 


13. I am the creator of a system based on four castes 
according to the division of gunas and actions. Though 
I am its creator, know Me to be the non-doer and im- 
perishable. 


ani anà aaa a A ena: uersa | 
sta wi ashe Hatt @ se ug 


14. Actions do not smear Me, nor have I any desire for 
their fruits. He who truly recognizes My real nature is 
not bound by actions. 


TH fat Hears HAs: | STRITHRTHed AMA 
Wa! SAI MAVEN WD SRTQUTTSIGId; Tea Adal SAH 
Gaara t. wwpesequ fef xf aren fagna, aa fe 
PATA: I v I 

How could I who am equal to dkdsa be associated with any ac- 
tion? The Lord is compared here with àkása because he is free from 
any desire. How can one who takes refuge in the Lord and who i5 


always and under all conditions aware that there is nothing else but 
the Lord, who is the abode of bliss, be bound by action? 


Ua ma pd cH we Har: | 
pe pia qe ud: Wee Ha Su ll 
15. Having known this, even the ancient seekers desir- 


-ing liberation performed action; therefore, you too per- 
form action, as did the ancients in old times. 
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wea gen wert pa—an 
PE $^ Il 


Therefore, having purified yourself with this understanding, you 
should also perform action, which is your duty. 


Now, if somebody would say that perfection could be reached 
only by remaining inactive, we would reply that this is not correct 
understanding. Because: 


sere ‘stewed fats: "gf aa; aa: 
fe ad fonuna natsaa ifr: | 
Tet HH Waa BAA ARASTA VE Ul 


16. What is action? What is inaction? Even the wise 
are bewildered in this matter. I shall explain to you 
that action, knowing which you will be freed from im- 
purities. 


«duit ufu age ste a fecuri 
STeqHUTSI led Tet pi Cu: el 


17. The nature of action should, indeed, be known prop- 
erly; wrong action and inaction should also be under- 
stood. Unfathomable is the outcome of action. 


ata serum. dt w—fafedqedug wu] gë 
pafa — aii TB ga aya: | fere sfü a enfer pref He (enfe 
feeminad wa: ASA cw o yyy wu 
Wap HATA Ma, dui AMAA SVetca| NA: 
PMY Teas a waa ‘st PTH yeah aAA, 3714 
" atm met o o wafacafa'—efa, wees 
faamaea araa eam: wmoearaa—sa 
Waa Sta: tl 89 I 


Tag ufaqae— 
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It is difficult to know the difference between action and inae. 
tion. Even in the cause of performing (right) action, defects are in. 
evitable. For example, during the performance of agnistoma sacri. 
fice the killing of animals is involved. Similarly, in the case of per. 
forming prohibited action something good is accomplished. For ex. 
ample killing a wild animal, which terrorizes people, brings about 
relief to these people. 

Even if one doesn't perform action, action is still either auspi- 
cious or inauspicious. This is because the action is inevitably present 
on the level of speech and thought. It should be pointed out here that 
action can only be given up through knowledge.?? 

Even a learned person, due to the mysterious nature of action, 
cannot be sure which good action will bring about good results. Or, 
by performing which action he will not be able to attain liberation. 
Only knowledge (vijiidna), which arises from taking refuge in the 
Lord, is capable of drying up the fuel of both good and bad actions. 
This knowledge (vijidna) will be explained later. 


In order to further clarify this point the Lord said: 


BAH x: Wadi aad a: 
a Sega ATS Wu: paip il Ve tt 


18. He who perceives inaction in his own action, and in 
the action of others perceives his own actions, is wise 
among men. He is established in yoga and is the per- 
former of all actions. 


piia — amni HAG a: adaa yata Weed! 
amig GAY smerpdged sia wivqefeqengeri! Ww Ud 
ada nel ofa, SAAMAA ad suf sns 
«rr eei Caray, zeqfegewmamnpwsmewd g gv aat edi 
færa aa: weiss cua a fesfegr aAa — gemis i 22 I 


The use of the word karmáni indicates that a person with his 
mind pacified perceives inaction in his own actions because he real- 


? See Abhinavagupta's introduction to the first chapter of the Bhagavadgltd. 
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izes that he is not the doer. On the other hand, the use of the word 
akarmani indicates that in the actions of others, he perceives his own 
actions. This is because such a person has fully realized his own na- 
ture. [n this verse, it is also pointed out that among all people such a 
man is wise because he performs all actions. Having this in mind, 
how could it be possible for one permanently established in yoga to 
reap the fruits of his actions? 

Therefore, when he is active he is the doer of all actions, and 
when he is in samādhi (prasantatve) then he is entirely free from all 
actions. This is the reason why the Lord said that although he is do- 
ing everything, he is not performing anything. Or, while doing noth- 
ing he is doing everything. 


aa Wa AAT: CRTHUEUSDSÉT: | 
aaaea AME: ufUsd JAM: $9 


19. He whose every undertaking is free from desire and 
motive, whose actions are burnt in the fire of knowl- 
edge, him the intelligent call wise. 


od Wa SAG area wey wed faea fenem aif 
airnaaaaRaey MAATATMALa ed II RS I 


The action performed by a yogin who has burnt his (strong) de- 
Sires in the fire of knowledge will not bring any results. The nature of 
this (burning of the desires) has already been described and will fur- 
ther be described in upcoming pages. 


waa pinag agat Prva: 
aivan ta fanfa a: it 20 


20. Having abandoned attachment to the fruits of ac- 
tion, always contented, depending on nothing, even 
while fully engaged in action he does not act at all. 


eTimraaitsfa— SSM satsfu i 3o I 
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The use of the expression ‘even while fully engaged in actioyy 
(abhipravrtto ‘pi) indicates that a yogin is active as much as it can be 
perceived by the sense organs of other people. However, in reality he 
remains inactive. 


IR EAE EOS R2 Rs LESS [2 Rs;ES E PIE CU [20 
vmi act oH Hdarutia RRETAN RR M 


21. Performing action with his body alone, expecting 
nothing, having abandoned all possessions, his heart and 
mind controlled, he incurs no sin. 


RA seas DA Wm, Aes 4 
emma i 28 I 


Physical activity is such activity which involves operation of 
the senses and js useful for maintaining a body. Physical activity is 
not necessarily directly associated with mind or intellect. 


"qwe! ga farce: | 
aa: fagratacgt a parà a raed ti 22 UI 


22. Satisfied with whatever comes to him spontaneously, 
transcending the pairs of opposites, free from envy, bal- 
anced in success and failure, even while acting, he is 
not bound. 


paik ya: mada WIKHD AA cst wea 
PITS gA: AIM TSA HAT Ty cass a d 
SGH II 22 II 


The use of the passive voice in its reflexive sense (karma kartari 
prayogah) indicates that the àtman binds himself by himself by ac- 
cepting impurities of impressions in the form of fruits of actions. 
Otherwise, the idea that karman binds dtman is not appealing be- 
cause karman is of an insentient nature and therefore cannot be in- 
strumental in binding. 
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THESE CUT  GÜITGRSRTORTG: | 
aaa: met anuo Ufaedsd zai 
23. He who is freed from attachment, liberated, whose 


mind is established in knowledge and who acts for the 
sake of yajria, his action is entirely dissolved. 


FMA — AMMA HAITT | Aa: — Sr TRTUTeT8TUTI: I R3 It 
mAh; deed DAT Adele 
In the verse, the word sacrifice (yajria) is used in the singular in 


the sense of class noun (Játi). Characteristics of sacrifices (yajnas) 
will be explained later. 


However, since the word 'sacrifice! is mentioned here, the Lord 
briefly describes its meaning. 


sivi aeefatant seo gA 
aaa at weet wander us 


24. Brahman is the act of offering. Brahman is the ob- 
lation poured by Brahman into the fire that is Brahman. 
To Brahman alone he must go who is fixed in Brahman 
through action. 


TAVII—Ad Ud WAT VRAIN BI wq HAAG 
faa add; fae! smfU— wur ASA SEN 
fain gd—déwafuqad m, sitesi santa 
Tete AeA sme Ted and maaana fast 
wee Amada: a TRS a rmn 
Tinea, cA STEIBTHÜPUID = Aenea 
aig adafa; ‘a an Ai wert'—sa fe Frater facet 
Faaa sft dmesmeenmm:-—sepeai sahara 
HeHeaemewdíaedep pi o uimweenermremmregwm sep 
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TH! seri Wha aqu Yee: TETEN 
qaan ang aaa c fequi esu. 
PAR Aad fine aage a aaga: am 
easy: HOt a gA aaa aaa heu 
agla; A RATARA TATI RY I 


Offering into the Brahman (Brahmani arpana) is an act of sacri- 
fice that emerges from the Brahman and at the end returns back into 
the Brahman. The oblation (havih) is the expression of the Brahman, 
who is the entire universe. In that Brahman, which is of the nature of 
fully pacified sacrificial fire (Brahmdgni) in the form of the highest 
consciousness, the oblation is offered (hutam). This oblation is of- 
fered by means ofa particular type of sacrificial act (Brahmakarman), 
which is also identical with the Brahman. And when that oblation is 
offered it stimulates the sacrificial fire (Brahmdagni). 

A yogin who is established in samadhi, and whose samadhi is 
identical with the act of sacrifice (Brahmakarman), unavoidably at- 
tains (gantavyam) the highest Brahman. In this context, Brahman is 
the object of knowledge (jrieyam), because only Brahman exists, out- 
side of which nothing exists that could be known. 

If by the use of the pronoun tena (in the second part of the verse), 
the corresponding relative pronoun is understood, then the meaning 
of the verse would be as follows: the sacrificer, who is of the nature 
of Brahman, offers an oblation, which is of the nature of Brahman, 
into the fire, which is of the nature of Brahman, in order to please 
God, who is also of the nature of Brahman. This kind of sacrificial 
action (Brahmakarman) is called samadhi. By samādhi in the form 
of sacrificial action nothing else can be attained but Brahman, be- 
cause sacrificial action is a means for attaining Brahman. Thus, the 
earlier statement, “In whatever manner men take refuge in me” (chap- 
ter 4, verse 11) is justified. 

It is said that those who do not realize the real meaning of sac- 
rifice attain only limited results, because they are limited by their 
limited desire. On the other hand, how could those who know the 
real nature of sacrifice as being unlimited and perfect attain limited 
results? 

This verse as well as other verses in this text expresses the high- 
est secret. Although I possess a limited mind, I have explained this 
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highest secret according to my own understanding and according to 
the teaching of my teacher. Trying to understand this secret without 
oral tradition is like drawing a picture in the sky, as the highest secret 
will not reveal itself without oral tradition. 

Some commentators explain that oblation, fire, instruments of 
sacrifice, such as ladle, etc., are all attributes of the Braliman?!. These 
commentators should be ignored because they are not familiar with 
the oral tradition regarding the highest secrets. 


canarar Dri NRTA: Were i 
qamman — wa o wehren 24 N 


25. Some yogins, taking recourse to their own sense 
organs, perform sacrifice for their satisfaction, yet some 
take recourse to objects (subtle and gross) and offer 
oblation into the fire of the Brahman by means of pleas- 
ing words, sounds or touch. 


amt N-an staat snae a: RA ad- 
fafafa: ta wf sumd-empqfggue Caran 
ad | Ad Ua d Wim: TebsWemq Pata amc fern 
wana nadia: wa cw faren wa agta- aa 
gga gent get Seren PA 
Wattaifaesarniseat ee fund werer:,-dsfaearae uel 
-menaa A Na TAIRA TAR | a a fara 
"d adie Gel Mea -gR aeaa- gA 
SHAM SPT Wi Hel Ufa | Gat aad wdsu aafaa: -g edu 
"Hah AMAT QST: 7 I SU I 

Some yogins, having taken recourse to the gods (devani), who 
are their own senses (indriydni) which possess a playful nature, per- 


form a sacrifice, which is nothing but the experiencing of various 
objects. During the performance of such a sacrifice, yogins contem- 


9! This would mean that oblations, fire, instruments, etc., are not identical with 
the Brahman but are its attributes. 
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plating at the very root of this experience attain their own self. These 
yogins under all circumstances remain established in yoga. This jg 
precisely why such a person is called a yogin. The suffix in (in the 
word yogin) is used by the sage Vyàsa to give this word a sense of 
permanent union. 

Some commentators explain this verse to mean the following: 
Other yogins offer this sacrifice of experiencing objects by means of 
sacrifice of the same type into the insentiated fire of the Brahman, 
However, I will comment on this verse in a way which is not in con- 
tradiction with what is said previously or that which will be said in 
the future. Some, having been established in yoga, perform extemal 
sacrifice with the sole view of pleasing gods such as Indra, etc., that 
possess many forms. They perform external sacrifices with the no- 
tion that this is their duty and not with any desire for the results. 

Yet other yogins surrender even that to the insentiated fire of the 
Brahman. Thus, even external sacrifices finally reach the highest 
Brahman. This is the reason why the Lord will say, “All these are 
knowers of sacrifice”. It is also stated in the Vedas, “The gods per- 
form sacrifices by sacrifices.” 


adia dang wefat 
Vedra vé wefan 26 tl 


26. Some offer senses like hearing and others in the fire 
of restraint; some offer sound and other objects of the 
senses in the fire of the senses. 


ay gq Amaai xqu:-W4; dep ASAA:- 

Tatas arama faepfengr, Wu efxarvatad| 
aq WE d wu) mdi mma enema 
faatafa- aR simmafierg«dtiequtreq | dan a Aaa 
«reet Wish amaro 

Us ang oofattd fe apa famen | 

ws us fe MeN Garey PAM: tn’ 
zfa Sesh 
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‘Aea rada Gel uen uie: (Ur, 3 fr, v yell.) 
Std Il 3& Il 


Others offer sense organs into the fires of restraint. It is the mind 
(manah) that is restrained (samyamah). In that restrained mind the 
fire is generated. This fire is in the form of sparks (of mind), which 
have attained abstract form and which are instrumental in drying up 
all the desires. Sense organs are offered into these sparks. These 
kind of yogins are called tapoyajnah, i.e., those for whom tapas is 
sacrifice. 

There are yet other yogins, who surrender objects of the senses 
into the fire of sense organs, which is lit by knowledge and burns the 
impressions of past actions. The secret of these yogins is that they 
desire to enjoy objects for the sake of giving up the desire of enjoy- 
ment. As I said in my Laghvi Prakriya : ? 


The objects of enjoyment are not different from you, the 
enjoyer. The real enjoyment is the identity of object of 
enjoyment and enjoyer. 


It is also said : 


Itisthe highest experiencer himself, who always and every- 
where abides in the form of the object of experience, i.e., 
the universe. (Spanda Karika, II. 4) 


waiuftf-xsrenHifUT WTUTenHIfUT ceTUY |! 
Tea wf — rel e! 


27. Others offer all the activities of the senses. and of 
the pràna in the fire of the yoga of self-restraint, kin- 
dled by knowledge. 


FAM AMARANT | 
RAMA Uda: HAAT: ti 36! 


? Laghvi Prakriyá was a devotional stotra written by Abhinavagupta which is 
no longer available. 
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28. Some likewise perform sacrifice by means of mate- 
rial possessions, by tapas and by the practice of yoga; 
while other yogins of rigid vows offer as sacrifice the 
study of the scriptures and knowledge. 


d ^w Waly - seme «yeaheah 
sre aera: dared Aaa weg 
arated wad faraha-yeamt feud Haei 7 
TRAITS URAHARA SET Teri eret | Gee Raaf- 

' Td Sermo eg Fata Wart Sid | 
qa dares fapana i (fa. À., &3 vell.) 


ofa | us SPAM eme: i 3 I 


Ud «STI TS ers: | NENA- 
qama -À uufg AR- 


Some others surrender all actions of their sense organs, the mind 
as well as the activity of prdna consisting of the expiration of air 
through mouth and nose as well as that air which causes urine to 
move downwards. (They surrender all these activities) into the fire 
of one-pointedness, which is called yoga and which is instrumental 
in controlling the mind. This fire of one-pointedness, which is 
insatiated, is lit by right knowledge. The purport is that they grasp 
objects either (really) enjoyed or imagined by the one-pointed mind, 
while at the same time they turn away from all other objects. It is said 
in Vijndnabhairava : 


When the mind of a yogin abandons one object, which 
(mind) because of being under control does not move to 
another object, then, by resting in the gap between two 
thoughts the realization of pure consciousness unfolds. ? 
( Vijnanabhairava, 62) 


? This quote from Vijrianabhairava throws further light on what Abhinavagupta 
attempted to convey in his commentary on this verse. The purpose of this particu- 
lar verse of Vijiidnabhairava is to instruct a practitioner to concentrate on the gap 
between two thoughts or perceptions. The mind is usually dominated by the vari- 
ety of experiences manifested as thought, desire, etc. If, however, the mind is not 
allowed to develop another thought before the present one perishes and is able to 
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Thus, dravya yajna, tapo yajna and yoga yajna have been ex- 
plained. In the following verses svadhydya yajria and jñāna yajria 
will be explained. 


sat wpafd ursi motsa AMSA | 

moma Rage UTUITSTHURTSTUTE: || 29 N 
29. Others intend on control of the vital breath (prdna); 
having restrained the course of exhaling (prdna) and 
inhaling breath (apána), they offer prana into apàna 
and apàna into pràna. 


sat Fae: Wor UrUpW pfi 
adst aaa aMartaHcas: I 30 il 


30. Yet others, controlling the contact with the objects 
of experience, offer pràna into prana. All these indeed 
are knowers of yajña, and through yajña their sins are 
cast away. 


ma-sa Teena Mae fA 
Sra aam sada festa mema: Rre a 
Tae brad aed AAT ddYs acalanungaternd 
aaf RAMA a MAAN TATA TMA TATA 
Wasa: | Ad Va Wee: WIAA: GA Cah: | WA Cg Wea 
farasirrerieftes aAa Tretferee emm nfgsee vr frc 
aad | say assay MAM: UW ANR- 
UIT GRASSI: o sw mA feae 
faaan fears m-an Smm-wdmnm- 
aay efa- paea ue dd aaay rm 
Wa tat: ta a — SfqeeTWn-uWqgepenu«esnm- 
HETAT: II 30 Il 


get established in that gap that separates two thoughts, then one has the opportu- 
nity to experience the state free from thought, which is identical with the self. 
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Prdna, assuming the form of primordial sound (náda), which in 
its arising movement dissolves the morae (maátrà) of AUM and other 
mantras into bindu, etc., ** is offered into apàna ?. However, by of. 
fering prána into apdna a yogin enters into the blissful state of his 
innermost self. This process is known as svaddhyaya, which is capa- 
ble of making one's body steady. The same can be done in the pres. 
ence of a disciple (sisyatmaná ca ?5). Through the process of uniting 
the self of a student with his own self, a teacher, by causing the disci- 
ple’s inhaling breath (apana) to enter into his exhaling breath (prana), 
generates the experience of liberation (apavarga) in the self of a dis- 
ciple and in his own self. In this way he offers apdna into prána in 
the fire of svadhyáya, which enables both to abide in the state of 
bliss. This teacher accomplishes through the process of purification, 
awakening, entering into the spiritual realm and complete unifica- 
tion with Siva. Therefore, the inhaling breath (piraka) is mentioned 
first and the exhaling breath (recaka) is mentioned last. By the first 
quarter of verse 29 it is implied that objects of enjoyment should be 
internalised. By the second quarter, the coming out for the purpose 
of enjoyment following the path of mahdvidehadharand, who con- 
ceive themselves as having no link with the body, is implied. There- 
fore, jidnayajna is different from svaddhyaya. 

Those who practice in this way and restrain the function of prana 
and apdna bring fulfilment to the mind of both student and teacher. 
They restrain the movement of pràna and apdna by not receiving the 
objects of outside experience. They control the fluctuations of the mind, 
which is of the nature of prana by offering it into the prana, which is 
made up of the waves of surging pardnanda and nirdnanda bliss ?'. 


3 In the process of reabsorption, the mantra AUM, etc., goes through nine suc- 
cessive stages, i.e., bindu, ardhacandra, nirodhika, ndda, nddanta, Sakti, vyapinl, 
samand and unmand. For details see Netra Tantra, chapter 21. 


3 Offering the exhaling breath (prdana) into the inhaling breath (apdna) is the 
everyday experience of all living beings. 


* | am not sure of this meaning and the following three sentences. These four 
sentences provide a description of the tantric initiation, which is hidden from the 
sight of all those uninitiated in its mysteries. 


? Abhinavagupta describes seven types of bliss, which are the result of different 
levels of yogic experiences. These seven types of bliss are: nijánda, nirdnanaa, 
paránanda, brahmananda, mahdnanda, cidánanda, jagadànanda. For details refer 
to Tantra Sāra, chapter 5 p. 38. 
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This is accomplished through the experience of the subtlest level of 
restrained breath (kumbhaprdSantya). Therefore, practitioners of all 
sacrifices beginning with external sacrifices (dravyayajna) and end- 
ing with internal sacrifices (j/idnayajna) are knowers of the real mean- 
ing of sacrifice. Through these sacrifices they become cleansed from 
all the sin. This is to say, the great delusion created by the impression 
ofthe notion of duality is completely uprooted together with its roots. 


aya art weal Wn 
WS TRISHA HPASA: POAT 38 Il 


31. Eating the remains of the yajfia, which is nectar, 
they reach the eternal Brahman. This world, O Best of 
Kurus, is not for him who offers no yajña, much less 
the world hereafter. 


ae feaa, waren aR — 
maaa maaana YA aA aA TA 
AA RAAS AERA ARAA: AI A gÀ 
vesa: HAs = fafasaufHtardvanedriean- 
Ham apang adafa aag a Rue | 
STi cw emi Aai: wR amag aea a 
aa mA: Wed sft aAa eA ega- 
AINA | aAA I 3$ I 


Here the compound word yajñasistam, could be taken in two 
different ways. First, it could be taken to mean that which is gained 
by means of sacrifice. Or, it could be taken to mean that which re- 
mains from the sacrifice, which is for the purpose of satisfying one's 
sense organs. That which remains after the sacrifice (avasistam) is 
nothing but resting in one's own self. And those who enjoy the nectar 
of immortality of their own self become creators like Brahma, able 
to create anything according to their own sweet will. 

Here I will stop revealing this secret because of the fear of say- 
ing too much and clearly revealing the highest secret. Although this 
verse contains the highest secret, it can still be revealed to those whose 
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dhatus ** are balanced by means of the great medicine in the form of 
tradition handed down by respected teachers when pleased by the 
service and deep devotion of their disciples. 

In regard to this verse, other commentators have offered differ. 
ent commentaries. Their explanation and the explanation of my teach. 
ers should be analysed by good-hearted scholars. What could be ae. 
complished by going through the trouble of pointing out the mis. 
takes of others? 


wa agra am fewer wat Wu 
wwe maaha uer ARAN 33u 


32. In this way, yajñas of many kinds are disclosed as a 
means of attaining the Brahman. Know them all to be 
born of action. Knowing thus you will find release. 


wd d am: wea Was saad afi dy 
SHOT TAS ET | Ue Aca CAAT TATA AAAA I 32 I 


It is stated that all types of sacrifice are a means for reaching the 
Brahman. It is also pointed out that all these sacrifices are associated 
with action. You (Arjuna), also knowing them, reach liberation by 
breaking away from bondage. 


HAT AAA ATTA ATTA: Utd | 
wd putai må aa uftaqredi 33 ll 


33. Better than the yajria performed exclusively by vari- 
ous materials is the yajña of knowledge, O Scorcher of 
Enemies. All actions without exception, O Partha, cul- 
minate in knowledge. 


aa wad fqqr9:;—szeTWTaTehseegriéfud! Ga: 3B: | gend 
Ter Arad | ad: web HA um BTW I 33 1 
** According to the Ayurveda, d/iátus are three constituents of a body: våta, pitta 


and kapha. It is the position of Ayurveda that as long as these three constituent 
parts remain in balance, one is said to be in good health. 
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The sacrifice illuminated by knowledge is better than the exter- 
nal sacrifices, i.e., performed exclusively with various materials. By 
the suffix maya in the word dravyamaya, ‘exclusiveness’, ‘alone- 
ness’ (kevalata) is expressed. This is because all actions are based 
on knowledge. 


wdízRg  ufurmda ufus aaa 
safa d pP mAai: 3x 


34. Know this reality through homage and repeated in- 
quiry, then your own purified sense organs, which are 
revealers of reality, will teach you that knowledge. 


wWfafufasmrpTéhg gafa: arty sua gafa 
mfra | dente d qr aiaa aR: | Sth fe 

"rrr Ua ATATA: ' | AEA TA Watt’ 1 (AT. H. $, ¥C) 
gti sy owt: Yea:,—sft o emmemqun, waraaqu- 
feae gh I! weufrunp c AASA ca: 
sinea MA ard Tel anafaa Maar ae I 3 I 


This reality can be known by homage (pranipatena) that is to 
say devotion (bhakti). This reality can also be known through re- 
peated inquiry. That is to say through arguments and counter argu- 
ments as well as logical reasoning. This should be regularly practiced. 

When you become purified through devotion, etc., then your own 
sense organs, being given the objects for their own enjoyment, will 
grant you the knowledge of reality. Therefore, these sense organs are 
called ‘those that reveal the reality’ (tattva darsinah). This is because 
the purification of sense organs brings about knowledge. It is said, 
“Yoga alone is the means for attaining yoga”. And "In that state knowl- 
edge is full of truth, reality" (Yoga Sütra, chapter 1, sütra 48). 

According to other commentators, the word jñāninah refers to 
people who possess knowledge. If this would be the case, then Lord 
Krsna would not be the one who instructed Arjuna. 
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The purpose of interpreting the expression ‘revealers of reality’ 
in this particular way is to point out that other people can attain know). 
edge by purifying their sense organs through devotion, etc., and not 
by any other means. 


waa A ype nutu umssi 
Ser aANT xaevurereem APT au 


35. Knowing this, O Son of Pàndu, you will not fall into 
delusion again; and through this knowledge you will 
see all beings in your self as well as in Me. 


ama fü—meseugi wm, aAA ume 
SAMS: We! sess gary ary HISHY fasta Sw: 1 sm 
feeearTeefa: ii 35 I 

"wd paag pb wdexpefagd  wenmeieamish 
qafa—sfa aeq wd eu —zfd fadi desfà «afqua—sfi 
Ws 'efuenp—z cares amu aq '—seante dumme; 
ScI«H— 

These two expressions, ‘in yourself’ (atmani) and ‘in Myself’ 
(mayi) stand in apposition. Therefore, this part of the verse means, 
“in your self as well as in Me”. The particle atha has been used only 
for the sake of filling the meter. When one realizes one's identity 
with God then one attains a particular type of excellence, such as 
not falling into the delusion again. When, on the other hand, this 


identity is not realized, then undoubtedly such excellence must be 
absent. 


It has been stated earlier that all actions without exception (sarvam 
karmakhilam) culminate in knowledge. This idea will once again be 
clarified. By the first word sarvam it is explained that even adharma 
will be destroyed 3°. The second word karma indicates that with the 
rise of knowledge even the impressions of actions are elimina 
The third word akhilam will be explained by verses 36 through 40. 


39 The text seems corrupt. For prathamaslokenddharmo ‘pi nasayati read 
prathamasabdenddharmo ‘pi nasayati. 


Chapler 4 129 


aia deta mda: aAa: MURAR: | 
wd medi af naka N zen 
36. Even if you were the most sinful of all sinners, you 


would cross over all sinfulness by the raft of knowledge 
alone. 


aden airasia, frais i 
sri nina weararHped Wear 39 i 


37. As a burning fire turns fuel to ashes, O Arjuna, in 
the same way the fire of knowledge turns all actions into 
ashes. 


af wea aaest ufaatte faa 
aad anata: aromas fee ao 
38. Truly in this world nothing exists as purifying as 


knowledge; he who himself has attained perfection in 
yoga, in time finds this knowledge within his own self. 


gga wa daar: dade: 
Wa Mea UT wiaararontentecsta 239 


39. He who possesses faith, who controls his sense or- 
gans, who is intent on it, attains knowledge. Once when 
he attains knowledge he quickly experiences supreme 
peace. 


wastes aaa faagafa 
ATS item Stet A UR A AS AMAT: ll Yo I 


40. But the ignorant man who is without faith and pos- 
sesses a doubting nature perishes. For the doubting 
man there is neither this world nor another, nor any 
happiness. 
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Wfnmgrssamrmemrufqufasede waa an qq 
yaaa | ofaa fe ares wur) sree Agen Waa d wu 
SaaS aA Farad | Vaal ro tad aed GWA RES ER: 
TSHR uf silenced a SRRI 
TAHT Yaga A Mea AAA | SW FE 3 
fiee, - arre | TA fora smreafüfa a: i vo i 

arena faens A: venga Parad 


The effort should be made so that the fire of knowledge can 
become fully inflamed through the firm grasp ofthe right knowledge 
that is born of continuous practice. There is nothing as pure as knowl- 
edge. Only knowledge is pure by itself; the other things are pure only 
when in contact with knowledge. Here I will stop for the fear of re- 
vealing too much. Arjuna will know the purity of knowledge only 
when he becomes fully awakened. Increasing one's faith in this knowl- 
edge and making effort to attain it intensifies when one is free from 
doubt because of the firm belief in the Brahman. Therefore, he who 
does not doubt should follow the path of tradition of teachers, as they 
are instrumental in destroying all doubt. The nature of the doubt is to 
destroy everything. Therefore, one who doubts cannot know any- 
thing precisely because of the lack of faith. This is the purport of this 
verse. 


The purport of the entire chapter will be summarized in the last 
two verses. 


T" fui Ead | 
armai A Halter fed wai YS II 


41. Actions do not bind a yogin, O Winner of Wealth, 
who has renounced action by means of yoga, who has 
eliminated doubt through knowledge and who has real- 
ized his own self. 


ana act dare suse erm, sfa feud, frfa 
*d Il 62 Il 
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ad Ud, 


The renunciation of actions can only come as a result of yoga 
and not through any other means. This topic has already been dis- 
cussed and will again be discussed. 


amaai = Ee AMAT: | 
fecrd dre aprmrtasts wedi ws! 


42. Therefore, having eliminated this doubt born of ig- 
norance and rooted in the heart with the sword of knowl- 
edge, resort to yoga and stand up, O Bharata! 


ard fac Mi-as spd aaa sfw-a 
SAMI HAATATAAT He, Sf fT US I 


Having uprooted doubt, take recourse to yoga, which is skill in 
action. Therefore, stand up and perform the action, which is your 


duty. 
S ERUIT 


fad ay ufenfargresrarT qe | 
Aa YMA: SRM: HVAT: di I 


SUMMARY VERSE: 


Whichever act, preceeded by the desire inherent in the 
sense organs, one might perform, this act will make 
gods in the form of sense organs fulfilled and in return 
they will bless people with auspicious results. 


fa sirens snrandtadhtirmnrtanrhrraraaretartearct 
stugan Adar Seu: t v t 


AA UANSETT: 


CHAPTER 5 


sett sara 
Se E 
aeaa A gfe ARAT N ei 
Arjuna said: 


]. First you praise the renunciation of the fruits of ac- 
tion (samnydasa), O Krsna, then again the yoga of ac- 
tion; tell me decisively which is the better of these two. 


Wem: wur, qas gf GAMA WS: | $i 


Arjuna asks this question because of the doubt raised in his mind 
by Lord Krsna's contradictory statements. On one occasion the Lord 
would say that renunciation of the fruit of action (sarinyása) is more 
important than the yoga of action and on the other that yoga of action 
is more important than sammnydsa. 


2ftrTaT- Tore 
Wem: nsnm fuspmreneqt | 
wae piia aA u 2 N 


The Lord said: 


2. Both samnydsa and the yoga of action lead to the 
highest good. But of the two, the yoga of action is supe- 
rior to the renunciation of action (samnydsa). 


Tae: we a-is fga: afg sul ufuferdt fru <A! 
an ferar imet a guada uires FINS: 1 2 ul 
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It should not be understood that samnydsa and the yoga of ac- 
tion exist separately from each other. Both combined bring the high- 
est good to living beings. However, in this relationship the yoga of 
action has the prominent role because samnyasa is not possible with- 
out the yoga of action. 


Ja: u Peart at a Bhs erga 
fidget fe maA! aa aenfeqeadi 3 i 


3. He is known to be at all times established in samnyasa, 
who neither hates nor desires and is free from the pairs 
of opposites; such a person is easily released from bond- 
age, O Mighty-armed. 


aaa a Us mda: dat a4 nadrsfuempngst dendi, 
AAS Soa: — Hla ea PSE tf: pur pud pen Wa Il 3 Ii 


Therefore, only he who has renounced both passion and hatred 
from his mind could be considered to be at all times established in 
saninyasa. This is because only an intellect freed from the pairs of 
opposites (nirdvandva) such as anger and confusion could easily at- 
tain moksa. 


agua yaa: We 7 WfUsdr: | 
uane: aa wer v 


4. Only the childish speak of-the path of knowledge 
(Sa@mkhya) and the path of action (Yoga) as different, 
but not the wise; he who properly knows only one gains 
the fruit of both. 


aang: Wed we deterred 
Us aga a ant a a: Wyatt cu wget iu 


5. The state attained by the followers of S@mkhya is also 
attained by the practitioners of Yoga. He who sees 
Samkhya and Yoga to be one, he truly sees. 
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gi We, aa a urna 7 Fe: | Tit fe erat mia 
arr fam i arista 4 qa fata | 318 RAAT: 1 4 il 


Yoga and Samkhya are eternally connected and there can be no 
real difference between the two. There is no knowledge without yoga 
and no yoga without knowledge. This is the relationship between 
the two. 


Wem meae SATA ATA: | 
waa yada cro fuvonfinresfe t s 


6. Samnyása is indeed hard to attain without yoga, O 
Mighty-armed; only a sage established in yoga alone 
merges into the Brahman without long delay. 


gAs hapa: | areca FAA que, —w glor 
HA giae | Aye gada seré Wes i § ii 

The particle tu is used in a limiting, restrictive sense, meaning 
‘alone’ or ‘only’ and it should be placed after the word yogayukta in 
the second half of the verse. This 1s because it is difficult to renounce 
action without yoga. Therefore the meaning of the second part of the 


verse should be, “only a sage established in yoga alone merges into 
the Brahman without long delay”. 


argent faar feferaren fada: i 
aay pia cro femme 


7. He who is established in yoga, whose mind is puri- 
fied, who has fully mastered himself, who has conquered 
his senses and whose self has become identical with the 
self of all beings, such a person is not involved even 
while performing actions. 


TAA aa aa, cw cudufu pate a fem 
PUTTS TESA I v II 
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The yogin whose self has merged with the self of all the other 
living beings, although engaged in activity remains untouched by 
their results. This is because such a yogin is firmly established on the 
path of renunciation. 


qa frama ont waa arafadq 
Was AANA PAT ve 


8. One who is established in yoga thinks, “I do not act 
at all”, even while engaged in seeing, hearing, touch- 
ing, smelling, eating, walking, breathing or sleeping, 


Werdt-enqsraTg «Eran PETSrrtur | 
staat ada gA mAN SN 


9. Talking, letting go, seizing, and even in opening and 
closing the eyes, simply thinking that the domain of the 
sense organs is only among the objects of sense. 


aeua HAT Us Aaa PAR a: | 
frat A A wma  usmmafHemm go I 


10. He who acts offering all his actions to the Brahman 
and who has abandoned attachment remains untouched 
by sin as a lotus leaf by water. 


ad wa, «xe pda seed mafa — anae 
Pisqi—agueriarsarn ufa xafeudy yafa:, wa fara, 
TIP We a: — sia | Tea Ta HA Wado | ata fugae 
TET | Stat A FTAA i go It 


The yogin, while fully engaging his sense organs externally (but 
remaining established in his own self), thinks (dhdrayan), that is to 
say discriminates through his well-established knowledge in the fol- 
lowing way, “How can I (who am identical with atman) be affected 
by the sense organs, even at the time when they are engaged in expe- 
riencing their respective objects? How can actions performed by the 
Sense organs, which are entirely different from my own self, affect 
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me who am identical with átman?" This realization is technically 
called “surrendering actions to the Brahman.” The characteristic mark 
of such a yogin is that he is free from all attachments and therefore jg 


not affected by the result of action. 


at Ta qe Aana Nn 
MRM: HH Haka AF AAASSHMTT 99 
ll. Yogins perform action with their body, mind, intel- 


lect and sense organs, which are freed from attachment, 
for attaining self-perfection, but are not bound by their 


results. 


Aas eet—uwgded: wermfafua «nre adi 
HUNT STR AM Rk I 


Yogins perform action free from attachment (kevalaih), with their 
bodies and minds, etc., functioning independently from each other 
because they remain untouched by their results. 


Ww: Het crar Vibrate aay | 

STqvh: HAHN wet Ment ATAA I ez, 
12. He who is established in yoga, having abandoned 
the fruit of action attains lasting peace; he who is not 


established in yoga, being attached to the fruits of ac- 
tion is firmly bound by the force of desire. 


SIPC OC — erp eir I $3 ul 


The word naisthikim here means permanent or lasting. There- 
fore, peace that is attained by a fully realized yogin stays with him 
forever. 


adani Wea emu TE ag 
dg Ut tet Aa pda PRALI RBI 
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13. Having mentally renounced all action, the dweller 
in the body lives in happiness, in the city of nine gates, 
neither acting nor causing others to act. 


am dy dub cp cqemdwlvkHüsnTGHn; wd CH 
agfa APACS T eres F qaa: i $3 


As a person who is sitting comfortably inside his house and is 
entirely oblivious to the outside changes on that house, such as the 
house getting old, etc., in the same way, the àtman, who is sitting in 
the house of the human body, which is decorated with nine windows 
such as the eye, etc., is unconcerned with that body. 


med A HAT cies enfe War: | 
qT manent wwe waddtuevi 


14. The Lord creates neither the agency of action nor 
the actions of living beings; nor does He create the rela- 
tionship between the doer, the action and its fruits; rather 
the very nature of things is to proceed with all of this. 


w am ow ffan vefaxae vum 4 
WHA | enfe | PACA TAT: WMA Sea TITAS Ta 
amaA ARa aaa ATANA 
mg sft a Haast hia fafa aaar Halter, qq 
Wed SA ern, Hl a HAH: | HI feat) aa uw 
mapadali enfe! aeara AR! A 4 OI 
yika taada | Tara: TATA: WHA Us dem dem 
Wid; gfa «3 eaa fHardcnentantata fear: I gY i 


aa wa fraa fatten agenda «uq — 
PITMAN ART Ga: Wha Aas HATS 


Paramátman does not perform any activity which is directed 
toward anything or anybody. The activity of the Lord is merely his 
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nature because it is not aimed at their results ^. The Lord, who is of 
the nature of consciousness, light, bliss and freedom (svatantrya) 
and who brings about a series of creations, maintenances and 
destructions of the universe is never under any circumstances devoid 
of his nature. Thus, the doership (kartrtvam) of the Lord is not differ- 
ent from him being a doer (kartr). 

If God did not possess the power of doership, then what would 
be the origin of action? In the absence of action, who would experi- 
ence their results and what would then be the relationship between 
acts and their results? Here, in this context the word 'action' (karman) 
refers to acts and not to the objects of these acts. However, even if 
the objects of action were also included in the word karman, the 
meaning would not change. This is because the object attained by 
action is identical with the result of that action. For example, the act 
of moving around the stick and the wheel, etc., by a potter is not 
different from the consciousness ofa potter. The action is not accom- 
plished by the pot itself because the act of making a pot belongs to 
the sphere of consciousness of the potter. Therefore, it is the highest 
Lord who is the consciousness and freedom that is present in the 
creation, maintenance and destruction of the universe. The philoso- 
phy propounded here is that action and their results are not different 
from the Lord. 


*? Unlike some other schools of Indian philosophy, Kashmir Shaivism thinkers envi- 
sion the highest reality, i.e., Siva, to be active. The consciousness is all-inclusive 
and action or better spontaneous action is the very nature of the highest reality. Siva, 
the perfect singleness of consciousness is thought to be the creator of the universe, 
who in spite of this ongoing process of creation always remains perfectly within his 
own Self. According to this system, each activity is the result of a particular power 
or sakti, all of which are permanently associated with Siva. Abhinavvagupta de- 
scribes this relationship in the following way: "Because of its absolute freedom 
(svátantrya) and because of the absence of limitations of time, space and form, 
prakása is omnipresent, permanent, and possesses all forms while at the same time 
is without any specific form. This power of freedom (svdtantrya) of prakása is 
identical to its power of bliss; this delightful wonderment of bliss is identical to its 
will power; its quality of being of the nature of light (prakasa) is identical to its 
power of consciousness; its all-inclusive awareness is identical to its power of knowl- 
edge and its property of being united with all forms is its power of action. Although 
being associated with these main powers, prakása (which is identical with Siva and 
is resting in its own bliss) is in reality united with only three powers, i.e., the powers 
of will, knowledge, and action” (Tantrasára, chapter 1, p.8). 
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Thus, when both actions and their fruits do not exist as separate 
from each other, then what could be the result, both visible and invis- 
ible, of Vedic rituals? The Lord will make this point clear in the first 
part of the following verse. While in the second part, he will point 
out that actions and their results belong only to people plunged in 
worldly activities. 


"eb Hea UG A Aa uad feu 
aagi A AT Aelia AA: V4 il 
15. The Lord does not accept either sin or even merit of 


anyone; wisdom is veiled by ignorance, by which crea- 
tures are deluded. 


wå Ader feq Fee sah; wea 
TATA $5 I 
Ad Ud 


Sin is not caused by Paramesvara but by the ignorance of one 
who is engaged in sinful activity. As in the case of a person who, 
because of a doubt, mistakes nectar for poison. 


Therefore, the Lord said: 


Wat q deat set Ayaan: | 
caesar WAARA — Wen ee Il 


16. But for those in whom ignorance of the self is de- 
stroyed by knowledge, that very knowledge, like the sun, 
illuminates the highest reality. 


IA gd Sa STO, AA TAR vend: FG; em snfqcne 
wate we | fafrafdarai fe vrgrarmmgamgaerd vem Hala ii 8 I 
Tea Anca SH THIAMIN we- ger Weseug-um- 


When ignorance is destroyed by knowledge then the self-lumi- 
nosity of knowledge is spontaneously established. As the self-lumi- 


140 Gitartha-samgraha 


nous property of the sun is established when the light of the sun de. 
stroys darkness, similarly, when doubt is removed the nectar gener. 
ates the effect of nectar by itself. 

The destruction of ignorance takes place when intellect and mind 
are exclusively concentrated on Paramesvara and when one re. 
nounces other activity. To clarify this point the Lord says: 


MEERN ARATAT: — | 
THAT o mST: il Vil 


17. They whose intellects are rooted in that, their in- 
nermost selves merged in that, who are established in 
that and are wholly devoted to that highest reality, 
cleansed of all impurities by knowledge, they attain the 
state from which there is no return. 


AST EAA TA Sa vere | 
ant sft a asd us aww sal Vell 


18. In spite of being continuously mentally and physi- 
cally engaged in the activities of the world, carrying out 
their respective activities, yogins remain unattached like 
rays of the sun in a pool of mud. 


ad Ud Cae Wadd zh; smi termi feerfatvme— 


After describing the nature of a yogin (born of this insight), the 
Lord will go on to describe the state of the mind of (such a yogin) 
whose ignorance has been removed. Therefore, he said: 


faea art a ear 
VM we wae a ufUsqr anf: u eel 


19. The enlightened ones perceive the same in a 
bràhmana endowed with learning and humility, in a cow, 
in an elephant and even in a dog and in an eater of dogs 
(outcaste). 
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qur cu: qui Ara we A wfs:— s yaa 
qvaarefarearfa'— gena | wha a urerdtafacarfa | efeafa mafe: i 
yi maama aA: | rac a a aaff | ard Ta TH 
qaii; Td Saethd | Gath 


fagui wee furit «fea Hara i 
aag dem wd maai: 4, goo) 


ofa state seaforfa—smredera SIT ll $3 I 

quei xi durer — 

The fully realized yogin does not think in his mind, “I will gain 
merit by serving a bráhmana." He doesn't believe that the cow is 
purifying nor is he entertaining thoughts that possessing an elephant 
is going to bring him wealth. The yogin does not believe that the dog 
is impure and that it might harm him. In the mind of such a yogin 
even the untouchable is not impure and sinful. He looks at all living 


beings as being equal. However, he does not necessarily act accord- 
ing to his insight ^'. As it is said in Vijianabhairava : 


The same self in the form of consciousness is present in all 
the bodies; there is nowhere exeption to this rule. There- 
fore, a yogin, realizing that everything is identical with that 
consciousness, rises above transmigratory existence. 
(Vijndnabhairava, verse 100) 


As indicated by the word ‘realizing’ (bhávayan), the emphasis 
in this verse is also placed on knowledge and not on action. 


In the next verse the Lord explains what kind of behavior could 
be expected from such a yogin. 


q Weer fus wre ager ufum | 
Reife ute sfr fiera: t 30 II 


20. He who possesses firm intellect, who is free from 
delusion, who is a knower of the Brahman and who is 


“Tn his day-to-day activities the realized yogin acts following the widely ac- 
cepted social rules. 
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established in the Brahman should not rejoice on ob. 
taining what is pleasant nor tremble on obtaining what 
is unpleasant. 


we wea: mahaa A aaeRa Ws, ARH 
IAEE II Ro I 


For a yogin, who treats all living beings equally, the division of 
people into friends and enemies, etc., is only external. However, in- 
ternally he is permanently established in the Brahman. 


STRE eere et Fararare ASA 
WV Age PSSA 3$ N 


21. He whose self remains untouched in contact with 
external objects, who rejoices in his own self, whose 
self is merged with the Brahman through yoga, he en- 
joys eternal happiness. 


seres faa aos St «TU R? I 

Wu gs Wend—scme 

The word bàhyasparsah refers to the contacts with the outside 
objects, that is to say, to the objects existing in the outside world. 


Such a yogin thinks in the following way: 


X fe wur s usur us wi 
amaA: Hed A AT Xd WU Vil 


22. All pleasures born of contact with external objects 
are only sources of sorrow, since they have a beginning 
and an end, O Son of Kunti; the enlightened one does 
not find pleasure in them. 


a ad waafi—aratavasn tn: Wd ge numsqr, qnia 
STAT: II 22 II 


Chapter 5 143 


He realizes that all experiences born of external objects ulti- 
mately bring about suffering. Being such, experiences of external 
objects must be temporary by nature. 


yatea a: We maia 
SMa ea At pen: A gE Aa: 33 


23. He who is able to endure, even here, before leaving 
his body, the excitement born of desire and anger, is 
established in yoga and is known as a happy man. 


qa Aag: Wh, INIT Aa HHS A: aoa ale Tard 
Tel sail parmi: t 33 I 


For such a yogin, it is not difficult to maintain this kind of atti- 
tude (toward the experiences caused by external objects) till the time 
he drops his body. This is because he knows that if for a short time he 
tolerates the feeling born of desire and anger, then he will attain per- 
manent happiness. 


AA AASARIN A: | 
a umb uci unb sensn N su N 


24. He whose happiness is within, whose delight is 
within and whose light is within, that yogin having be- 
come one with the Brahman attains complete perfection 
in yoga. 


FTIR Ae ga, We Tad) TA AT VHT: | 
BER q aa | Sh w;— ws us fos Veatenfa:’ (4. M., 61) 
FAN 3% 1l 


Therefore, a yogin who has no concern with any outside objects 
rejoices (happiness of that very experience) internally. There (inter- 
nally), he finds happiness and receives enlightenment. However, in 
everyday activity he appears as if he is a fool. As I said in my 
Paramārthasāra: “He may move about posing as an idiot” (verse 71). 
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wad aaa:  BÍTUTSReWTUT: | 
agan garam: adya TAT: UII 


25. Rsis, whose sins are attenuated, whose doubts are 
destroyed, who are self-controlled and take pleasure in 
promoting the welfare of all creatures, attain identity 
with the Brahman. 


Ural d: mei, Asi Vedat Det fest t 2 i 


Identity with the Brahman (brahmanirvàna) can be attained by 
yogins whose knots of duality and doubt are destroyed. 


malate uiui ATAT I 
aRt aaao add fefedrermm i 35 i 


26. Ascetics, freed from desire and anger, who control 
their mind and have realized the Self, remain united 
with the Brahman in all the states of consciousness. 


dui wedg:—waieeemq: aaa Wawmfer a fu 
PITA II SE I 


The yogin is fully established in the Brahman in all the states of 
consciousness * and at no time is he disconnected from the highest 
reality. 


42 The yogin who has realized his own self and is permanently established in 
Braliman, never and under any circumstances loses this state of consciousness. 
This state of consciousness in the Kashmir Shaivism system is technically called 
turyátita. Ksemaraja describes this state in his introduction to the eleventh sutra 
of the first book of the Siva Sütra. He writes, "The Yogi in whom the rapturous 
experience of I-consciousness which is full of the consciousness of non-differ- 
ence shines through the cancellation of the universe (as something separate from 
consciousness) by the process of uniting with the group of saktis through con- 
stant awareness in all the three states of waking, dream, and deep sleep which 
have been explained both from the point of view of the common folk and the 
yogi, enters the turyátita state (i.e. the state beyond the turya) which has been 
previously described as caitanya by following up the stream (of that rapturous 
experience of I-consciousness)." (Translated by Jaideva Singh) 
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wipe aaas Aa zat: 
Woot Pat Peal CITHTSZIRTCRIUUIE i Xo Ul 


27. Not accepting impressions as a result of contact 
with external objects, placing the sense organs on the 
spot in between the eyebrows, and having balanced both 
merit and demerit within his mind-stuff, 


Tea a:p agp,  yal:—amefanrgsa: 
FLAMIN —asfedearfay  cg&pewerfamnía adfan 
fara, mmm faq MARTA,  CTUd— 
aera  cerfeswmeseeda—zía ur fadgfa:1 wie 
TÀ II 9 Il 


Placing the contacts with external objects outside of himself 
(bahyasparsan bahih krtvà) in this context means that a yogin does 
not accept impressions created by that contact. The expression ‘in 
between the eyebrows’ (bruvoh) refers to the right and left eye that 
symbolically stand for anger and attachment. All the sense organs, 
which in this verse are referred to by the word ‘eye’ (caksus) should 
be placed on the spot in between (antare) the two eyes, which is 
untouched by anger and attachment. 

Prana and apána here stand for merit and demerit, 1.e., good 
and bad impressions. A yogin possessing a balanced mind gives the 
same importance to both of them. The word nose (nasa) refers to the 
mind-stuff (cittavrtti) because it operates unevenly or unbalanced as 
a result of anger, etc. 


ahaaa fg Aa aana: — | 
Anaa ID Wel Ww Wa R:N? N 


28. The meditator, who controls his senses, mind and 
intellect, whose highest aim is liberation, who is free 
from desire, fear and anger, is always free. 


vefasi anit aderaenr adaary me ws i 3c Il 
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This kind of yogin although engaged in activity is completely free 
Wat adda HAAREN 
Get HAYA Beat At Ue 39 


29. He who has realized that I am the enjoyer of sacri- 
fices and austerities, the Lord of the worlds and friend 
of all living beings, he attains peace. 


"armen WIA HAA! Wd qui VM Wad fuel 
amankay zie RTA Il RS Il 

The Lord is the enjoyer of all sacrifices because the performer 
of sacrifice surrenders the fruits of all sacrifices to the Lord. The 


same is with the fruits of austerities (tapas). The yogin who knows 
that God is the highest reality is liberated even while in the body. 


STA UEYN: 
aada sp MATTA: | 
wesgsgsgenisfü AAPA i & Il 


SUMMARY VERSE: 


He who perceives all creatures as being equal is fit for 
liberation, even if he is ignorant in the matters of worldly 
affairs. 


ofa sitrerme anTardasiereniferrenrurefenfad 
stua Wr Sene: 1 & I 


AA UNTSA: 


CHAPTER 6 


PIK HCIRGIR I 
amfa: min are ad RAR a: 
a emet crt a ffr fma: u 9 u 


The Lord said: 
1. He who performs the action that is his duty, without 
depending on the fruit of action, he is a samnydsin and 
a yogin, not he who has renounced his household fires 
and who refuses to perform sacrifices. 


a daaa urs d fats umssi 
qT wudenmdqugeut anit walt wate 


2. That which they call samnydsa, know it to be yoga, 
O Son of Pandu, for no one becomes a yogin who has 
not renounced desire. 


wd wearer fud: wiegda fer, sni 
saaa | udemdt sfa ‘ari’ sfa a watered) sta Ware 5 
Saah | Ga aA GATT WWE, ve Gewese feat 
am 3 pad) qeaeeaddasl apart a aaefa 
gafra a vata, fafenas a vata, ay cg udemdi— 
Ere I RII 

qA akee way!’ eft ga a haa fae 
daag ga, aA 

With these two verses, the Lord summarizes the philosophy that 
he taught in the previous five chapters. The word kåārya in verse one 
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refers to duty, such as that of castes prescribed in various s@stras. 
Furthermore, the Lord explains that in this context the words yoga 
and saminydsa are synonymous. Therefore, the Lord said, “that which 
they called samnydsa, know it to be yoga.” In other words, samnyasq 
is not possible without yoga and without renouncing desire (for the 
results of action) yoga is not possible. This is the eternal relationship 
between the two. 

By the expression “Not he who has renounced his household 
fires (niragnih) and not he who refuses to perform sacrifices (akriya)" 
it is suggested that one cannot become a samnyasin just by abandon- 
ing consecrated fires or by failing to perform sacrifices. 


As a gambler, who while gambling can feel like a king, although 
(in reality) he does not possess a throne, in the same way, one who 
has simply abandoned performing activity can feel like a sarinyasin, 
while in reality he is not. 


amea at ARUN 
AMARA AA VA: POA I 3 Il 


3. For the meditator desiring to attain yoga, action is 
said to be the means; the identifying marks of a yogin 
who has attain yoga is his ability to continuously abide 
in the highest state. 


WA:-aaa:;, p-p, PRU- ume: | WA: 
WTRSIHTSTTUH : | PRAA AATA I 3 Il 
wy Vale: wp- 


The word muneh in the genitive case here means a meditator. 
The word action (karman) refers to obligatory action, i.e., duty. The 
word kārana, in the second quarter of the verse, refers to the means 
instrumental in accomplishing the state of yoga. The word tranquility 
(Sama) is the continuous existence (abiding) in the highest state. The 
word kdrana, in the fourth quarter of the verse, stands for the identi- 
fying marks of a yogin who has attained perfection in yoga. 


The Lord further clarifies this point: 
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war fe aad c mene 
adage AMERA uv il 


4. Only when a man is not attached to the objects of the 
senses or to actions for the purpose of attaining worldly 
objects and when he has renounced all desires, he is 
said to have attained yoga. 


farei: — ferar: | teats a pa—an i ¥ ui 
sea a sraTerevermarertraticdg— 
The compound word indriyarthah stands for the objects of the 


senses. By the word karmasu in the locative case, the acts for the 
purpose of attaining worldly objects are meant. 


One should remain watchful in regard to this point and should 
never indulge in the enjoyment of objects. 


Sera AAMT GEICO 
ada MIT STA RAA: NG I 


5. Man should uplift himself by his átman and should 
never make himself weak; his @tman is his own friend, 
his Gtman alone is his enemy. 


aa a Ted STU Afg Àa — A weeds: iu il 


In this regard, átman is the only means for attaining liberation. 


However, in this verse, the word átman stands for the mind (and not 
the self). 


Tee VATA fund: d 
BMA Wat adaa FAAA S I 


6. He who has himself conquered his mind is his own 
friend, but the mind of him who fails to conquer it will 
behave with enmity like a foe. 
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fad fe "4 fat uaa atid af 3 
dier rGT arare ed sped i & Il 

q3 Ta gà HUA 

The conquered mind is a great friend of all, because it is instru- 
mental in extracting one from the horrifying experience of continu- 


ous births and deaths (samsara). The unconquered mind is an enemy 
because it keeps one down in a horrible hell. 


In the next verse the Lord describes the nature of a yogin who 
has conquered his mind. 


Rama: WRT Weng xm: | 
vitu: wem MAAAR: dU di 


7. He who has conquered his mind, who is fully paci- 
fied, who does not perceive difference between himself 
and others, and who is steadfast in heat and cold, in 
pleasure and pain, in honor and disgrace, 


wma: AER: Tear cw cf msg cw aNd: 
WIEST U9 I 


One who is fully pacified is free from the sense of egoism. Fur- 
thermore, one develops the notion of non-difference between him 
and others and becomes steadfast in heat and cold, etc. In that state, 
there is no attachment to what is dear and no sense of dislike of what 
is not dear. 


aafaa wpevem fafafa: | 
qah gaad ANT WHeÜHBISHORTZH: N Il 


8. That yogin is said to be established in yoga who is 
fulfilled in sástric knowledge and who practices that 
knowledge in activity, who is unshakable, master of his 
senses, for whom clay, stone or gold are the same. 
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maan wa: fefeu uri aa wfgsri— summed 
«ii c ll 


Knowledge (j/iàna) is the state ofthe intellect which is free from 
mistake. (As it was previously explained) vijridna * is yoga of action 
about which there are various types of cognition (knowledge). 


qf arderet enm ers | 
Wrepegf a uy aaff ii eu 


9. Distinguished yogin is he who is of even intellect 
among well-wishers, friends and enemies, among the 
indifferent and the neutral, among opponents and among 
relatives, among the saintly as well as the sinful. 


gya TeTeRnUrrS WMT ea ferm Sram sfud— 
Wei sa: —ungatfed: | | Weare: afar firi 
afar: | kel SSA SU: | FY: —AleMesa-eq | UY ue 
wae: | we MTG WG uuu fahrerd— Had FART I g I 


ERNE FTA: — 


A well-wisher (suhrt) is one whose heart is generous without 
any obvious reason. Friendship (mitratvam) is a type of relationship 
where the feeling of friendship and generosity is mutual. Enmity 
(aritvam) is a relationship where animosity is mutual. Indifference 
(udasinah) is a state in which both friendship and enmity are not 
present. One who is neutral (madhyasthah) is partly friend and partly 
enemy. An opponent (dvesyah) is one who deserves to be hated but 
cannot be hated (by us). A relative (bandhuh) is one who is con- 


? In Chapter 3, verse 46, Abhinavagupta explains that the word j/iàna stands for 
the right knowledge and the word vijridna for the right action, which is the activ- 
ity inherent in Brahman. The point here seems to be that it is not enough for one 
to have the intellectual understanding of the sdstras, etc. but he also needs to be 
able to live this knowledge in his daily life. The same point is made again in 
chapter 7 verse 2 where Abhinavagupta defines jridna as knowledge and vijfidna 
as action. 
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nected with us by blood. A yogin is required to give equal treatment 
to all of them. His mind should also remain balanced in dealing with 
saintly (sddhusu) as well as sinful (pàpesu) people. This kind of yopin 
is distinguished (visisyate) and eventually crosses over the samsarg 


sea did: aut aet our Rer RA: | 
fidia fe aa weal Tee Telfer A ferar t 2o i 


10. Even in this life, the circle of birth and death is 
conquered by those whose mind is established in even- 
ness. The Brahman is flawless, and the state of even- 
ness. Therefore they are established in the Brahman. 


a-a MRS cubo Ra- | | Fae 
greens | aed fe d wfefger: 1m cw smi Yo il 


Tij feasts, dent A: «FITS MAA: 
Has: paaa safevad 


Even while living in a body, yogins are capable of conquering 
the circle of births and deaths through evenness of their minds. They 
are not bound by this world because they are established in evenness, 
and evenness 1s the Brahman. 


Now, if somebody asked the question, “How can we conquer 
our mind?” The answer to this question is that one who desires to 
attain moksa, 1.e., to conquer his mind should be instructed in some 
yoga technique. This technique will make his body steady, which in 
turn will make his mind one-pointed. 


ant gata wader vefu Rea: | 
uat aaam o Pngsftvufue: 11 $3 Il 


ll. The yogin should continuously practice yoga in se- 
clusion, remaining established in his self, alone, his mind 
and intellect controlled, expecting nothing, without pos- 
sessions. 
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sea fai a gesta — uipa | aaaf — a ORR PTAA | 
Wafer weg AAA TAN I $2 i 


One should make one's self and mind one-pointed in deep medi- 
tation. This one-pointedness of the self and mind should be made 
permanent (satatam). Only the yogin who practices in a solitary place 
can attain perfection in yoga. There is no other way. 


yet eet aa RNANA: | 
aagi Ath conker 22 M 
12. The yogin should fix a stable seat for himself, in a 


clean place, neither very high nor very low, covering it 
with a cloth, a deerskin and kusa grass. 


aaa Wa: Heal adtadeatea: | 
IAA JENAN EA u 23 N 


13. Seated on that seat, having made his mind one-pointed, 
with the activity of the senses and mind under control, 
the yogin should practice yoga for self-purification. 


amna ad — fagfgn—uecqam.:, 
aranatf-scarfsnam 3143 a: — Aaa AN: | 3 I 


During the time of practice one first gets established in his pos- 
ture (dsana). Then, one becomes capable of sitting in that posture for 
along time. As a result of that, one’s mind becomes steady and stable. 

One whose activities of the mind, such as desires, as well as 
activities of the sense organs, are brought under control is called 
yatacittendriyakriyah. 


at paini maaa o fum 
Wuss-nRrenni ta fasremaeemen Y N 


14. Holding his body, head and neck upright and still, 
having directed his gaze to the tip of his nose, without 
looking in any direction, 
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Werder = farautseraad faa: | 
WA: ug Apert wp smi AAT: d $ua 


15. With his external sense organs fully pacified, freed 
from fear, established in the vow of celibacy, with con- 
trolled mind and thoughts fixed on me, the yogin should 
sit and concentrate his mind on me, taking me as the 
highest reality. 


RATA | Aaa ferrari | WORT qu 
amA: 11$ I 


The word dhdrayan in verse 14 indicates that one should main- 
tain the effort of holding his body, head and neck erect. The purpose 
of looking at the tip of one’s nose is to limit distraction from the 
outside world. Because when one looks at the top of one’s nose one 
cannot see anything else. (Prepared in this way), one should sit and 
concentrate his mind on me who am the highest reality. 


Gadd aed Weiser: | 
Wid fammi neen ti 95 |i 
16. My devotee who always practices in this way witha 


One-pointed mind attains peace, which culminates in 
liberation and unification with me. 


WEAR GpNd:— aed: Mist) Gea Persea 
AMAA SEA VE Il 


The yogin who practices in this way eventually attains the high- 
est peace. When this peace is fully established he becomes capable 
of reaching the highest goal of yoga, i.e., unification with the divine. 


asia aand A Wear: | 
q mRenin MAn I 9 i 
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17. Yoga is not for him who eats. too much nor for him 
who does not eat at all, O Arjuna, it is not for him who 
is in the habit of sleeping too much nor for him who 
keeps awake. 


SWTERÍTERTS Gnas FAYI 
qaem amt watt gA 46 


18. For him who is moderate in food and play, moder- 
ate in performing actions, moderate in sleep and wak- 
ing, for him is the yoga which destroys sorrow. 


meyang fasay i faer:—sui vata: | We 
qd — Aca: AAAs AY | Ue Aaa | RE EL IPR: — 
sera HA: WANTS TAT (Cerea t c il 


The expression ‘in food’ (ahàresu) stands for the objects that 
are being experienced or enjoyed. The word ‘play’ (viharah) refers 
to the inclination of the mind to enjoy these objects. Now the ques- 
tion is, what is the appropriate amount of this inclination of the mind 
for enjoying objects? The answer to this question is moderation, not 
too much enjoyment and not too much avoiding enjoyment. Modera- 
tion should be practiced not only with regard to eating, playing and 
sleeping but also in regard to all other activities as well. The remain- 
ing portion of the verse is self-explanatory and does not require fur- 
ther commentary. 

Although the word jdgaratah is grammatically incorrect (the 
correct form is jágrata), it should be taken as correct because this is 
written by the sage Vyàsa whose writing like Vedic texts is the high- 
est authority. The same should be understood in other such cases. 


"er Aiai — fewurmreretWqu | 
Rae: udat pe zeperd war $3 |! 


19. When a yogin, with his mind completely controlled, 
Is established in the self alone, freed from longing for 
any pleasure, then he is said to be established in yoga. 
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ae wu Ame sate Frac: 7 fafaa eae I ge | 


In this verse, the Lord pointed out the characteristic marks of a 
yogin. Such a yogin does not desire anything because he is fully 
establish in his own self and has his mind firmly under control. 


am dtat freres Aged UNT VAT | 
A aaaea ga aA 20 N 


20. The yogin who controls his mind practicing the yoga 
of the self is compared to a candle, which does not 
move in a windless place. 


"em frame at a aA, wd ufi were aand- 
HSA: VAT: ll 30 I 
Haaa aa equa eutdqun:— 


As the flame ofthe candle remains unshaken in a windless room 
so does a yogin remain unshaken by the outside world. The move- 
ment of the mind, in this contact, is an effort to acquire worldly 
objects. 


Next, the Lord will describe, by giving several examples, a yogin 
who has realized his identity with the highest reality, i.e., the Brah- 
man. He will also point out the difference between the Brahman and 
that which is imagined to be the highest reality in other sastras. 


wand fat feg ahaa 
qa Uae Usa quu RR I 


21. In that state, the motionless mind, settled through 
the practice of yoga, withdraws from the objects, and 
rejoices in the self by beholding the self through the self. 


werde oie ahead | 
afa wa a dard Rauaga ara: tl 3! 


Chapler 6 157 


22. When a yogin experiences that infinite happiness, 
which lies beyond the senses and which is grasped by 
the intellect, he becomes established there and does not 
move away from that reality. 


Gq Wea Ut emu Aad Ae Aa: | 
fers ferat Fg: Teale ferermesrme t 23 t 


23. Having attained this, from which he cannot imagine 
any higher gain, established in which he cannot be moved 
even by deep sorrow. 


ad hagad o nma 
a fsa armen anistafdvoracar u 2 u 


24. That disunion of the union with pain should be known 
by the name of yoga. This yoga is to be practiced with 
firm resolve and an undejected mind or a mind which 
disregards worldly matters. 


aa Tal fesyen mada, smerf«re— faapa- Aad, 
Ge 33 af stad erit — eae | APT SM: | 2773 
qaifiada fq aaqeanratsafacad: 19 feraead—faxran 4 mm; 
SI qp GRAPES WSTHATUTHTA Ae RENAN, Ad "edu, 
‘fate! aar, fes Far viata!’ geafe | gaan faarn aa: 1a 
" ħaa o Sur WM ArH: — saa: | 
aaas ge, Wak gaai via fafa at adi 
SOT I NY Il 

PAM SM SUIS: WECUCIUDScH— 

The particle yatra here indicates the state in which the control- 
led mind gives up wondering and rejoices resting in itself. The word 
atyantika indicates that the yogin experiences unending happiness 
because of the absence of impurities coming from the objects of ex- 


perience. Having attained this highest happiness, the yogin loses in- 
terest in gaining the happiness that comes as a result of accumulating 
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wealth, or getting a beautiful wife or a son. This is indicated by the 
expression ‘no other gain’ (aparo làbhah). 

The realization of yoga is in identifying one’s mind with God, 
which brings about the highest happiness. Therefore, from the per- 
spective of a yogin, other types of happiness are impermanent by 
nature and therefore not fulfilling. This is proved by the nature of the 
outside world, which is ever-changing. 

It is stated in verse 23 that a yogin cannot be shaken even by 
extreme suffering. However, (at the time of distress) a yogin is shaken 
only for a moment because of past impressions. However, he is not 
shaken because of delusion (like an ordinary person) but because of 
the feeling of compassion towards other living beings. At the time of 
distress the deluded person thinks, “Alas, I am destroyed. What should 
I do to change my situation?” However, it was pointed out (in verse 
24) that yoga is disunion of the union with pain. Therefore, the yogin 
who is continuously engaged in meditation (yoktavyah) frees him- 
self from suffering through faith (sraddha) born from the firm belief 
in the existence of the Brahman. The word anirvinnacetasá refers to 
the yogin who is not dejected on the way to reaching his goal, as he 
engages in the practice with perseverance but feels utter dejection 
with regard to the matters of the world (nirvinnacetasà). 


The means of abandoning desires is to abandon desires for ob- 
taining a specific fruit (samkalpa). 


auganu, eminem wer: | 
Traum fafie ARAA: HN UII 
25. Abandoning all desires together with samkalpa from 


Which the incentive (to action) is born, controlling all 
of the senses on every side by the mind alone; 


vri: mienden — Seele 
SITGTH Ee] WA: heal sc fafaa Perret RS Ul 


26. As a result of the gradual practice, he should with- 
draw from the objects of the senses through the firm- 
ness of his intellect, and having established the mind in 
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the self let him not be concerned with either rejecting 
or accepting the objects of the senses. 


TWWüad-4 TAT) fi a HATHA a 
wien fifa- carmreunfaes 4 fata arated 
q fafaa faro, aaen a wfud,- [STU I! R II 


44 fare unfaeren- 


One should abandon one's desires created by the mind, but should 
not stop being active. In this way, having attained firmness of intel- 
lect, (one) will gradually weaken the impressions of suffering, which 
are the result of desire. The word kincit in verse 26 indicates that one 
should not be concerned in either rejecting or accepting the objects 
ofthe senses. 

Other commentators however, explain “na kincit api cintayet" 
to mean that one should not think of anything, including the highest 
reality. I do not particularly like this interpretation because it closely 
resembles Stnyavada Buddhism. 


Inthe next verse, it is stated that freeing one's mind from attach- 
ment is not the only thing to be accomplished by the yogin. 


"dr adt ARA JAAR | 
Adee Patera sm Wu! we! 


27. Whatever makes the fickle and unsteady mind wan- 
der, from that it should be withdrawn and brought to 
rest in the self alone. 


"db ad va feda, aada seats Waa! ST 
suas fad Tate ferarTareersn 11 29 1 


From whichever object the mind moves away, after experienc- 
ing it, at that very moment, the mind should be purified by resting on 
the átman. Otherwise, the unstable mind will immediately attach it- 
self to another object. 
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uyani urb curri qaqa 
SUR SICH AAT YAH CAALI 36 N 


28. The highest happiness comes to the yogin whose 
mind is fully pacified, whose passions are stilled, who 
is one with the Brahman and pure. 


TAMAM smeatasi Aa, xu «qmm u 3c i 


In this verse the word happiness (sukha), which is in the nomi. 
native case, is the subject of the sentence, and yogin is the object, 
Therefore, sukha comes to the yogin. 


qadd Garant up PITT: | 
Gat wadarracradaerresia t 29 t 


29. Thus the yogin, who with his mind under control 
constantly engages in yogic practice, easily attains per- 
manent union with the Brahman. 


aria way aft gaa cene aq PeR 
TT II 38 UI 


The yogin easily becomes unified with the Brahman only by fol- 
lowing the path as described in this verse and not by Hatha yoga, etc. 


Tae weise emet i 
Sad ATH Ada WAV: d Zo N 


30. He who is established in yoga sees the same dfman 
everywhere. He sees the dtman present in all beings 
and all the beings in the átman. 


Bay YAY smuri—gmewwdanpse wat sme 4 
TRIMMER wafer yt watHahl | saat Aer read und 
dane: | frac Fearefseronferact aaa a wa 
Prita:, sfa qa vara: i 30 i 
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One should meditate on that atman, which exists in all the be- 
ings (sarvesu bhutesu dtmdnam) in the form of the enjoyer 
(experiencer). One should get united with all beings in that dtman 
through the knowledge that átman is present in the objects of enjoy- 
ment as well. Briefly, we can say that through this meditation, both 
yoga and the ability to see the self everywhere are realized. I have 
discussed this point in great detail in my Devistotra.“ 


at at usa ada ad uu ust. 
ALAS A WUTVATA SSA A A WoTyatea it 32 i 


31. He who sees Me everywhere, and sees everything 
in Me, I am not lost to him nor is he lost to Me. 


Wo: arerdentftesrq | enfe | cnm: Aad wd Al a Tala, 
Ta UT -AERA A aTi 
qana warts fafaa afa, aai a a afa, a 
WIRD WAS: deur Gara Fe ueni Gi aA, 
TATE A WAS :-TART SAY SITAE Maia Ala wala, TAS Sema 


KSAT VLA FA W4B: TATA: ll 3 It 

Loss or disappearance (pranasah) comes as a result of not per- 
forming any activity. The Lord runs away from him (the Lord is lost 
for him), who does not realize His omnipresent form. This is to say 
that the Lord does not reveal His own nature to such a person. He 
who does not realize that the entire universe exists in the Lord is 
forgotten by the Lord because there is nothing beyond that highest 
reality capable of manifesting this world. 

However, the Lord is not lost for him who knows His omnipres- 
ent nature. This is because he knows that his real nature is identical 
with the Lord. Furthermore, he who perceives all things in the Lord 
is not forgotten by the Lord. This is because when the yogin’s per- 
ception is fully perfected he will be able to perceive the reality in its 
totality. 


“ Devi Stotra Vivarana was Abhinavagupta's commentary on the Devi Stotra of 
Anandavardhana. The commentary is no longer available. 
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32. The yogin who is established in unity and worships 
me who is present in all beings remains united with Me, 
regardless of the circumstances he lives in. 


J«dd wifes: sada wai Watt fay 
qaatre fà a feram t 32 II 

The fully realized yogin, through the experience of being united 
with the Lord, realizes his omnipresent nature. As a result of such 


knowledge, the yogin remains untouched by activity regardless of 
the conditions in which he lives. 


amA wea VA uya SSAA 

OG a aie at g writ UAT HA: 133 
33. He who sees equally, whether in pleasure or pain, 
his own self in everything, because it can be compared 


with his own self, he is deemed the highest yogin, O 
Arjuna. | 


weder quss singer wala, ga aeg 4 
Gass gat fafa: i 33 1 
The yogin experiences the pleasure or suffering of all beings as 


his own. In this verse, nothing new has been presented. It is a sum- 
mary of what has already been explained. 


Smet Sere 
asd Aaa wih: ara veges! 


vaeni A UVa were nerd Rena 3%" 


Arjuna said: 
34. This yoga taught by you as the ability to see one’s 
self in everything, O Madhusüdana, I do not see its 
supreme standing, because of the wavering of my mind. 
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"aei fe wa: Hor wats aad qeu 
mak fag ced aaa Wan 34 1 


35. For the wavering of the mind, O Krsna, is disturb- 
ing, powerful and unyielding; I consider it difficult to 
control the mind, as it is the wind. 


Asaa Aaaa Fadi aaae- 
mAn peaa «aa, AIAMAA- 
Aag add, gA ATTA | AA qEIGP | aa v5 | 
gAn, RATARA ll 34 I 

3ritqi— 

By the two pronouns ‘who’ (yah) and ‘this’ (ayam), it is indi- 
cated that the Bra/iman is both directly visible (ayam) and hidden to 
our sight (yat). The Brahman, although mentioned as clearly visible 
(as a result of the continuous practice of various upayas as taught by 
the tradition of teachers), is as good as invisible because of the insta- 
bility of the mind. 

The word pramáthi refers to that which disturbs both merit 
and demerit. The word balavat means 'powerful', and 'strong'. The 
word drdham meaning ‘firm’ or ‘unyielding’ indicates that it is dif- 
ficult to keep the mind away from getting involved in wicked ac- 
tivities. 


In the next verse, the Lord explains how the mind can be con- 
trolled. 


Siva Tarer 
adi mea wat gfe Wenn 
AMT q aa ATA A TED |i 35 di 


The Lord said: 
36. No doubt, O Mighty-armed, the mind is wavering 
and difficult to control, but by practice and non-attach- 
Ment it is controlled, O Son of Kuntt. 
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away feared: feme sear MAIA: stony 
faifan sft gA | Sh a TA Yad ATA 
syani: | A., 8. 2, 23) 
fd tl 38 I! 


Non-attachment (vairdgya) brings the curiosity of the mind to 
an end. The practice gradually threads the path of liberation (moksa). 
Thus, use is made of both. As the revered Vyasa, the commentator on 
the Yogasütras, said: 

“The restraint of the fluctuation of the mind is dependent 
on both, i.e., non-attachment and practice." 
(See Vyàsa's commentary on the Yogasiitra, 1.12) . 


eae art gum sft A nA: | 

Raa q Adal Brera SATA ATA: 39 Il 
37. I hold that yoga is difficult to achieve only for him 
whose mind is not controlled. On the other hand, yoga 
can be achieved by one who controls his mind, who 


continuously makes an effort and who possesses the 
proper means. 


Td UN Gíggn-esmdsdrud:-3(eceer «o effe: 
aaea- aAA- AAA SuRTq-3TDEBRTSII- 
fexmeifafeari HA i 39 1 

One whose mind is not under control (asamyatátmanal), this is 
to say one who is not completely detached; such a person cannot 
attain yogic perfection in any way. On the other hand, one who con- 
trols his mind (vasyátmana) is detached. One who repeatedly makes 
effort (yatatà) is one who is engaged in continuous practices. Updyan 
is one who has taken recourse in the updyas prescribed in various 
sastras, such as Saiva Siddhanta, etc. 


Sm Jara 
Tad: agt —CBIDEICRTHIU: | 
Rena: Pat APT wer smrur uferi 3c N 
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Arjuna said: 
38. One whose senses are not controlled but who is 
endowed with faith, his mind fallen from yoga; who 
although attached remains on the path of righteousness, 
confused on the path to attain the Brahman; 


srrenfedifewurdr rer at wa: 
ama anata eni Ud HoT Testa i 39 ut 
39. One whose mind is fluctuating, who is under the 


control of delusion, who has not attained yogic perfec- 
tion; what is his condition hereafter, O Krsna? 


meam ate asi fad ser a dad, fedssuer fe 
fedis ud forci ped | oth fe 
‘ger ma faa «fud faafaa | 
aeq wad xi qefaftarend’ fa 3s i 


Even if the yogin’s mind becomes unstable, he does not lose his 
faith because he has attained yoga. However, if the faith of a yogin is 
shaken all his efforts will go in vain, even if he has reached perfec- 
tion in yoga. As it is said: 


Even if knowledge is attained and then (again) contami- 
nated by the fluctuations of the mind, it will quickly be 
destroyed as the pile of cotton is destroyed by fire. 


HramvaawuwMreoaiaa agafa 
auret werarel femi arferreste it Xo tl 


40. Deluded on the path to the Brahman, O Mighty- 
armed, without foundation and fallen from both paths, 
does he not perish like a scattered cloud? 


TA Ut POT Wad: | 
SIG: WIAA OAT A DUTTA vz 
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41. You should, O Krsna, dispel my doubt in its totality. 
There is none else but you capable of dispelling it. 


"nme eas fugresmdrai fe» casa: Tap cw Taft a 
eff gf Awad; aa aasa Wels, fü 
W34: I 6$ Il 


aa fofi- 


Arjuna’s question is as follows: Is one who does not achieve 
perfection in yoga (because he is not fully established in the Brah- 
man) destroyed at the time when he is leaving this world? Or, is such 
a person destroyed as a result of difficulties that he is facing in reach- 
ing other worlds? 


In the following verse, the Lord clearly answers Arjuna's 
question: 


sftvrTar Tae 
vå Ade ama fear faa 
q fe Beard Hie Gilet BIg Wess t v3 I 


The Lord said: 


42. O Partha, there is no destruction for him either in 
this or the other world; for no one who does good goes 
the way of misfortune. 


3 du ATER Sil Welles aT ARMS fr- 371 aA geateta MA: | 
Teacher: | a fe He Wears paar! 74 
aaia il ws I 


A yogin who does not achieve perfection in yoga (in this life) is 
not destroyed either in this or another world because his faith 
(sraddha) is not destroyed. Such a yogin has followed an auspicious 
path as ordained by the Lord, a path which does not bring transient 
fruits, like the performance of Vedic rituals. 
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ma yapana gA VITSIdE: AAT: | 
wart sf mai Te aNs x3! 


43. Having attained auspicious worlds and having lived 
there for three years of Visnu, he who has fallen from 
yoga is born in the house of a pure and noble family. 


maaa: wur-—awrern ath euer! yarrata—asi 
MTC MA FATAL t 3 It 

Sasvatsya samáh here means three years of Visnu. Therefore, a 
yogin who failed to reach yogic perfection in this life will dwell three 
years of Visnu in the other world. Then he will be reborn in the house 
of a noble family in whose mind the Lord Siva is present in his par- 
tial form. 


saa attra ume eta GA 
Wake weit Ah Wat AARIN wv ul 


44. Or he is reborn in a family of wise yogins endowed 
with wisdom, though such a birth in this world is even 
more difficult to attain. 


ufa g aeration ufaqei wer mper wa Wad! ud 
Wsrg— udi qeu —zk! staat e faena fam ufu 
wife] ARARAT I s II 

If one is close to enlightenment and is meant to attain liberation 
without any obstacles, such a person will be reborn in a family of 
yogins. This is why the Lord said, "such a birth in this world is even 
more difficult to attain". If he is reborn in a family of nobles how- 


ever, then it is certain that he will face some difficulties in accom- 
plishing yogic perfection in the form of moksa. 


wa d qag cd ure 
ays add fal Harari wy i 
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45. There he regains that level of realization that he 
possessed in his previous body, and by virtue of this, O 
Joy of the Kurus, he keeps on practicing in order to 
attain yogic perfection. 


Vetvan we fgsd aas wi 
Nag ater aeai tt we u 


46. He is, even against his will, carried on by that former 
practice, and the mere desire to know yoga transcends 
the study of the Vedas. 


aan: -aA Va faa yaa seme arma Wf 
Jedi x did ure Aaaa fe — wrezsenfggfu., 
AACA Gad xg Wreqsr Siradd—a veteped Il VE Il 


The word avasah means dependent on something that is beyond 
one’s will. That which is stronger than the will of a yogin are the 
impressions accumulated by the previous practice of yoga. These 
impressions will forcefully, i.e., against his will, lead him to practice 
yoga again. This is not an ordinary state however, because such a 
yogin transcends Vedic studies by the mere desire to know yoga. He 
goes beyond this state because he does not treat Sabda Brahman, 
which is the study of the Vedas, as the highest reality. 


Walesa cnt wspafenteu: | 
Saag ur UT AAA XY I 


47. The yogin, continuously practicing with great ef- 
fort, purified of all sins, perfected through many births, 
reaches the highest goal. 


dal — RMAC] Aa — Sa errat amgaeed sreitid | 
aur aia 224 fas ofa are, fug seh senha qa cereal 
TWIST) Sd UI VIIA TASTING ATE ee 
AAA we I 
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ETC WISTATHTE — 


When a yogin (who did not realize yogic perfection in one life- 
time) develops interest in yoga (in his next life), then he begins to 
practice. Through gradual practice, at the time of discarding his body 
he becomes identified with Vasudevatattva. However, we should not 
assume that he attained yogic perfection through the practice of yoga 
in that very last body, but through the regular practice in the course 
of many births. Therefore, one who has not reached perfection dur- 
ing one lifetime (yogabramsah) could be easily recognized as one 
who always engages in the activities leading to God and is avoiding 
other (ordinary) activities. 


In the next verse, the Lord is underlining the excellence of yoga. 


aunas Rat arit auferat sfa wat sféren: i 
piaga ait wae wb warsta! uve i 
48. A yogin is superior to the ascetic; he is considered 


superior even to the learned; a yogin is superior to the 
men of action. Therefore, be a yogin, O Arjuna. 


wefvasansfüened yea gaa aafia 
Aaaa | Ha Scnd:—u Us HA eg APA Il we II 

qa fiat gara diutaameqend-— 

The superiority of the yogin over the tapasvin has already been 
explained 5. The yogin is superior to the learned (jriánin) because 
the fruit of yoga is knowledge (jZiána). The yogin is superior to one 


who is engaged in performing acts because only the yogin knows 
how to perform acts. 


In the next verse, the Lord points out that Hatha yoga, which 
does not develop faith in God, cannot grant yogic perfection. 


Aaa nd ATT 
Saa A A At A À AMAA Aa: d 8R N 


* See Abhinavagupta's commentary on verses 61 and 62 of chapter 2. 
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49. And of all yogins, I hold him most fully united with 
me who worships Me with faith, his inmost being ab- 
sorbed in Me. 


saat a wa Waal fada — ufesnenl 
TRUST  HDTSg—eNp wsidfaqad uu Wu. 
qarfe: ; Sf AeA WAS Teer aA %3 1 


Among all types of yogins, the best is the one who always keeps 
Me in his mind and heart and is always devoted to Me. Such a yogin, 
possessing faith and devotion, worships, i.e., meditates only on Me, 
having gained knowledge through the tradition of masters as a result 
of doing service to his respective teacher. Such a yogin is the best of 
all yogins (yuktatamah) in the sense that he is united with 
Paramesvara. Therefore, we can conclude that knowledge of God is 
superior to all other types of knowledge. 


Sra HEYA: 
SpTSSITGUIfHHTAIGGdHSTWUId e 
wad: Mera: aera EA Sa ARA it & i 


SUMMARY VERSE: 


Only by attaining God's name everything is achieved, 
just as rice grains blossom when the rainy season comes. 


ofa sfremesnrerdasisrreifrremurafenfed 
suga A WELSEZITS: |l & UI 


AA SHUT SEZITST: 


CHAPTER 7 


sffsrmar Tarea 
qaaa: Ure! WP Werner: | 
STI GAT AT WIND Aaa API 0 9 i 
The Lord said: 
]. Absorbed in Me, practicing yoga and having Me as 


your refuge, hear next, O Partha, how can you know 
Me completely and without a doubt. 


ari së uaaa emp: 
aaa A UA: heana tt 2 M 
2. I will teach you this knowledge in its entirety to- 


gether with its practical application, knowing that there 
will be nothing more left for you to know. 


mam umm wal ad a ffa -ada quu 
FUEL HESSE R I 


Jiidna together with vijidna means knowledge and action ^6. 
There is nothing beyond knowledge and action because everything 
that is to be known is based on knowledge and action. 


Tun wee naaa fud 
Gaara für niyn aha qe: 3 


3. Among thousands of men only a few strive to attain 
perfection, and of those who strive and succeed, only a 
few know Me in truth. 


3&6 @ 0 
Sce commentary on verse 8 of chapter 6. 
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ET dug: Ta a ANA: | SHAT Sea, AAT HTT— ATE aq 


Not all human beings are fit for the attainment of the highest 
reality, i.e., jfidna and vijriána. With this verse, the Lord makes jt 
clear that one should make a serious effort to attain jñäna and vijfiang 
because they are not easy to attain. 


YARRA SAH Aq: G wat ufu T | 
ween sda A rar wapfaweri xi 
4. Earth, water, fire, air, ether, mind, intellect and sense 


of egoism; this is the eightfold division of My material 
nature. 


sada Wald fas A wu 
stai WersTEl aad art TATUNG [d 


5. This is My lower nature. Know My other and higher 
nature to be the individual self, by whom this world is 
upheld, O Mighty-armed. 


safufa-wegaror a canara esrTafvg eraat | A sepa dt 
WeRIEd4 frad zíq wspemsremeeds faafufq were . 
wR Fa wilecd-qeued We WI Aha AR | AAN 
dudes di wa —cesquenppu- 
papamaa: wearer carer wpa: 94 
sr IE i us i 


The pronoun iyam refers to Prakrti *', which exists on all levels 
of the universe and is clearly visible to all living beings. Although 
Prakrti (in its original form) is only one, it evolves into eight forms. 


V [n the Samkhya philosophical system, Prakrti is considered to be the material 
cause of the universe. Although the original form of Prakrti cannot be seen be- 
cause of her subtlety, her existence is proved on the basis of the existence of her 
effects. Her effects or products, which inherently exist in Prakrti, are: intellect, the 
sense of I, mind, sense organs etc., as well as all the multitude of objects existing 
in the universe. See also Abhinavagupta's commentary on verse 16 of chapter 2. 
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Therefore, the universe is non-dual in its essence because it evolves 
from Prakriti, which is originally one. From this we can conclude 
that even according to Sárikhya philosophy, the non-dual nature of 
the universe can be proved. When Prakrti is joined with Purusa and 
thus becomes individual self, it forms my higher nature. 

Prakrti evolves the manifold universe consisting of knowers and 
knowables. For that very reason, the ever-present Prakrti, which is 
the foundation of all living beings, reflects all the beings in the pure 
mirror of her own self 45. 


wert waa weluffeqWemeu i 


STÉ PACT GWT: WA: WATAM 0 G I 


6. Realize that all beings have their birth in this. I am the 
origin of the entire universe and its dissolution as well. 


3queu—snummfedrpresm4uemwdu qwe! ud oa 
qima a snpjedhId: weder Wa: Weng HeLa 
Wpfrpewqesradiatsemfufoetsdia: wem aaga fen fu 
Terrie Sra: —sfa Wefstam t & t 


By using the word ‘realize’ (upadhdraya) the Lord suggests that 
Arjuna should, through continuous practice of yoga, gain for himself 
the experience of the highest reality, i.e., Va@sudevatattva. He should 
know that Lord Krsna, who has become the son of Vasudeva, is the 
place of origin and destruction of the entire universe. 

By the pronoun aham it is suggested that, although God (Isvara) 
Is different from Prakrti and Purusottama, yet he is always present 
within the universe. Therefore, this shows that there is no fundamen- 
tal difference between the philosophies of Samkhya and Yoga ®. 


** This refers to the theory of reflection (bimbapratibimbaváda), according to 
which creation is the reflection of the Siva's consciousness in the pure mirror of 
his own self. As an object reflected in the mirror does not differ from its original 
source, in the same way, the universe, does not differ from the consciousness that 
reflects it. The reflection is the result of svátantryasakti of Siva. 


” The difference between these two systems seemingly arises as Samkhya no- 
where explicitly recognizes the existence of God (Jsvara) while Yoga does. 
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Tu: Wt manran ATAT | 
afa adtag wld gà noron ganon 


7. There is nothing existing that is higher than Me, O 
Winner of Wealth. All that exists is strung on Me as 
pearls on a string. 


A amm -an agaaa s eaan fun: 
vané We Il 9 Il 


Like the thread which although not visible to the naked eye is 
present within, connecting all the pearls together, in a similar way 
God exists within the universe. 


THEA HEAT wesrgr NA: | 
gura: aid Yes: xà Wet FNC 


8. I am the taste in the waters, O son of Kunti; I am the 
light in the moon and the sun. I am the syllable Aum in 
all the Vedas; I am the sound in ether, and manhood in 
men. 


afafa- were? asaya: umm: wien 
Ud WsmWr-gaerWdvecfeed:| W-ememb a: we sfa wd 
Wey AMSAT a: had Waa AfA: 
ESRUM GSIS IEEE sates aerate ere Tet ATT: 
JAA: aaa, aaa | dieu-34 deu 
yese md waged I t 


In various types of waters, such as the ocean, a pond, and a lake, 
etc., I am not any particular taste like sweet, etc., but a generic taste, 
that is common to all the various types of waters. The same is with 
light. I am the light of the sun and the moon that is devoid of its 
qualities such as extreme heat and softness respectively. By the word 
sound (Sabda), which exists in the ether (khe), all different varieties 
of sounds are expressed. This is because sound is a property that 
exclusively belongs to the ether. On the other hand, that sound 
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(dhvani), which is not created by any cause such as, bringing two 
things together (samyoga) or by separating two things (viyoga), but 
which exists inherently in the cavity of the Brahman and is called 
unstruck, (anāhata °°) is the very nature of God. This unstruck sound, 
which is spoken of in all the sastras, could be heard and experienced 
by yogins who were fully concentrated on the highest reality. Paurusa 
is such kind of power through which one experiences that universal 
feeling, “I am (a man)" (purusa). 


qua: yrat mesia Taars ferret | 
wet ady magsi — quiuis 


9. I am the pure fragrance in the earth and the bright- 
ness in fire. I am the life in all beings and the austerity 
in ascetics. 


A wa haces NTC uw vsmqus; "egens d 
TIM | Sh d 


seme I S II 


Smell, which is the special property of the earth, is natural pure 
fragrance existing in the earth. However, a bad smell, excessive fra- 
grance or any other variety of smell develops as the result of earth's 
contact with other elements. As it is said: 


When the element earth is dominant then fragrance comes 
as a result, when the fire element dominates then bad smell 
comes as a result, and when the water element excels then 
the smell is neither good nor bad. 


? In contrast to created or audible sound, unstruck (andhata) sound is inaudible, 
uncreated, unmanifest and perpetual, existing on the level of ndda. Nàda is a first 
movement or stir of Siva and sakti that takes place at the very beginning of 
creation. In Tantráloka, Abhinavagupta defines unstruck sound in the following 
way: "The ever arising unstruct (andhata) sound is one phonem of the nature of 
náda, which cannot be separated from any other phonems because it never sets." 
(Chapter 7, verse 217) 
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sisi at adya fang wet RMATA | 
ater ARRATEN 2o N 
10. Know Me, O Partha, to be the primordial seed of al] 


beings. I am the intelligence of the intelligent; I am the 
splendor of the splendid. 


wei aca ennmurnrfeefsm | 
anian sq ASRA STUTHSTI RR 


ll. I am the strength of the strong, devoid of desire and 
passion. I am the icchàsakti existing in all beings, which 
is not different from the various objects possessing a 
particular property and form, O Best of the Bharatas. 


atsi-qemiearry| afaa  aci-ancaqe¢«ny- 
mAN | HA:-ge Passed ep wegerfefutnedaifs 
fara: i gan fe ada rafa a faea, g- 
amrqeuewerfefufed, sfa qqqmredar vpaufeeenmeed am: 
wx a fiafia- 

‘OTT aT Vd Fad Prasad’ (fa. À., 26) 

Slat | Met Wa; A STRIS gere]: | us SIA creer d TENT Teh 
frat Ada -gem Saeed, d AIHA Waseca 4 
TAA TASHA Wei || $$ I 


The primordial seed (bija) is that which is subtle and is the root 
cause of all the beings. Power that is devoid of desire and passion 
(kamarágavivarjitam balam) is the force capable of maintaining all 
the beings in this universe. The word kama in the fourth quarter of 
the verse stands for icchasakti ?!, which is of the nature of conscious- 


5! Icchasakti is the power of Siva which is intent on manifestation. On the level of 
icchasakti, both jħāna and kriyasakti remain united. Icchasakti, which is identical 
with consciousness, is the will or desire arising in Siva (as the result of the out- 
ward flow of bliss) to expand or create the universe. On the highest level (par), 
where consciousness rests on herself, only icchásakti is present. However, on the 
level of parápará, icchásakti is united with jiidnasakti. At that level, the nature of 
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ness. Therefore, icchasakti is not different from the various objects 
such as a pot, and cloth, etc., which possess property and form. This 
icchasakti, which is identical to this universe, pervades the entire 
universe as the highest sakti belonging to the highest Lord. Con- 
sciousness however, takes various temporary forms (dharmas), such 
as a pot, and jar, etc. When a yogin realizes that all these objects 
possessing a temporary nature emerge out of Consciousness, he be- 
comes permanently established in pure consciousness. As it is said in 
Siva Upanisad, 98 *: 


One should concentrate one’s mind at that very moment 
when icchasakti and jrndnasakti * are awakened. 


This means that the yogin should enter into the pure conscious- 
ness at that very moment, when icchà and jndnasaktis are awakened 
and not after they spread outside. 

Some interpret this verse to mean that one is allowed to engage 
in dharma, artha and kàma as long as this is not against sastric in- 
junctions. They, being unaware of the teachings of the tradition of 
teachers, are attempting to interpret God's secrets and deserve only 
our best wishes. 


d da ma T AAT STSTHTESITHITSI 31 | 
Tw wala ary feug dé dud uu 


12. And whatever states of being that might exist, be 
they sáttvic, rdjasic or tamasic, know that they come 
out from Me; they are in Me but I am not in them. 


faintorrtarert: adie TA 
Wied "eme Aa: UTAH $3 |! 


everything that will later come into existence is invisioned. At the level of apard, 
the universe is projected outwardly by means of kriyásakti. Therefore, in this 
process of creation the consciousness assumes different forms which, although 
appearing different from consciousness, always remain identical with her. 

*! Siva Upanisad is another name for Vijrianabhairava. 


? Jiidnasakti is the power of knowledge of Siva. 
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13. All beings are confused by these three states of ex- 
istence constituted of gunas; they do not recognize Me 
who is above them and imperishable. 


SR AAAI ede THA: | 34d Wa uw TGA: S WME 
aaead | Ad faerat) waded wiv, sf 
ee ee 


ay sft Ut Gq year maana sq Wn 
agaa TATA I $3 I 
Hy we] Galena wader 4 fag:? gore 


Sattva and the other gunas depend on me for their existence, but 
I do not depend on them. Therefore, through meditation on the Lord 
one experiences everything in terms of God. However, those still 
possessing the notion of duality cannot attain that state. The notion 
of duality possesses the power to attract the minds of all worldly 
people. 

Having this very idea in mind it will be stated later that Vasudeva 
is the entire universe (Vasudevah sarvam iti). One who possesses 
this knowledge is blessed by the grace (saktipata 5^) of Parasakti 9. 
This grace of Parásakti descends immediately after the neutraliza- 
tion of actions generated by the experiences of pleasure and pain in 
various past births. Such a person who possesses the firm realization 
that Vasudeva is everything, attains the Lord. In this world, he is 
known as a great soul (mahátma), a state very difficult to attain. 

On the other hand, a person who is not aware of this reality, but 
is deluded by the gunas doesn't attain the state of Vasudeva, which 
transcends the gunas. 


Next, the Lord will answer the question: Why people deluded 
by the gunas cannot know the highest reality. 


s Saktipata is the falling of the grace of the Lord on an aspirant, who according 
to the intensity of this grace proceeds on the path of self-realization. 


55 Pardsakti is the highest sakti belonging to Siva. 
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eat Bar Worst WA CHTET Wen 
maa a word aramfanta au ex 


14. Divine indeed is this maya of Mine, consisting of 
the gunas and hard to overcome; only those who take 
refuge in Me go beyond it. 


eg.—shlerhu, da Val edl—sler AAA: | da uei 
qug: Vaasa aaa dés Wra— 
WPAN AS der ree wd Paar, dU 
Wea AST! sat wueisenreen«ui dentate fad Was 
Taare Ta Aaya wal Aaa AAI— 
as: | oq wenfeeni STTesmerHra faged Arai afar | 
THA à dqq'—sfi gv 


God (devah) is one who plays, i.e., engages in playful activity. 
Maya is that playful activity which belongs to the Lord. In spite of 
sattva and the other gunas being in fact non-different from the high- 
est reality, which is pure consciousness, yet the notion of difference 
persists in people until that highest reality is cognized. 

Possessing gunas (gunattva) is a property of being the object of 
experience, which depends on the experiencer. This false notion of 
difference exists in the gunas because their nature is not properly un- 
derstood by worldly people, and therefore it appears as miáyá to them.» 

Only such a person crosses maya, who possesses gunas such as 
sattva which is the source of the notion of difference, who knows the 
light of the highest Brahman and realizes the whole universe as non- 
different from that Brahman. On the other hand, those who do not 
transcend the gunas do not cross maya. As it is rightly said in verse 
12, "They are in me but I am not in them." 


WP qmi TET: Woe ATTA: | 
MANUS agt MaX: M gh Ui 


* The truth is in the eye of the beholder. For an unenlightened person the world 
appears as dyad because the notion of duality is present in his mind. On the other 
hand, for an enlightened person everything including mdyd appears as Siva. 
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15. The evil doers, who are foolish, lowest among hu- 
man beings, whose knowledge is carried away by maya 
and who partake of the nature of Asuras, do not seek 
refuge in Me. 


à a ni wererferesfifur ara aad, d pA RAN: Wan- 


STETERIT: | fer ATA AAT 84 Il 


Those who, although possessing a human body which enables 
them to attain the highest reality, disregard me (who am the highest 
reality), are sinful and the lowest of all human beings. Deluded 
(müdháh) are those who possess demonic (dsuric) nature and are 


dominated by tamas. This is the power of maya. 


daar STer«d At AAT: Apts: WW 
emat aaga ATT p RAAN N gG N 


16. The virtuous ones who worship Me are of four kinds, 
the distressed, the seeker of knowledge, the seeker of 
wealth, and the man of knowledge, O Lord of the 
Bharatas. 


«WE art raga yunnana | 

frat fe suf screw wow an fue: t sw 
17. Of these, the man of knowledge, who is perma- 
nently established in yoga, whose devotion is single- 


minded, is the best. For I am dear to him and he is 
exceedingly dear to Me. 


sent: wd wad arb cde A Aa: 
smfzera: a fe FTA AAA AAT TÉ t Ve Il 


18. Noble indeed are all of these, but the man of knowl- 
edge I consider to be My very self. For, with an inte- 
grated self he resorts to Me alone as the highest goal. 
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agi Wad Aa At Weld 
aged: uda a were YRAN: d $9 ui 


19. At the end of many births, the man of knowledge 
resorts to Me realizing that Vasudeva is all this uni- 
verse. Such a great soul is difficult to find. 


i g Wi wd wd gates: ¢ a aca: | Ad wd SRI; aAA 
qium, Miama a genia Ra Asfan 9t 
aAA mR | eA g AACA: | aai maa AASA; 
‘maa gemena gA eur peaa ait d 
madaan sa asena us | TAI aAa AÀ, Aq PARL 
ad Ua uw ‘aga us udu'— se gena APTA: i 29 i 


Those who meditate on me are noble people and could be di- 
vided in four groups. Others on the other hand are mean-minded and 
are always on the move to obtain more property (in order to reduce 
their suffering) than those who are inferior to them. They do this in 
spite of the fact that the weak ones equally possess hands, feet, and 
body, i.e., are equally human beings. Nevertheless, these people are 
inferior to the enlightened person because the notion of difference 
still persists in them. Why is that so? For, they still think, “I will ask 
God to fulfill my desires." Desires such as this reveal that the notion 
of difference is still dominant in them. 

The enlightened person is fully established in God because he 
doesn't think that he is different from the Lord and therefore, the 
Lord is not different from him. To such a person only God is dear and 
not the fruits of actions. These yogins have their hearts and minds 
perfected by the realization that Vasudeva is everything. 


PAARE: — WWemgssrmeer: | 
d d PIHTHTESITSE Wen eet Fatal: AA N 30 il 
20. But those whose knowledge has been carried away 


by desires resort to other gods, observing various rites, 
constrained by their own material nature. 
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at at at at ad wm: segatdqhrestd | 
Ta Tea STi AA feq 3 


21. Whatever form any devotee wishes to worship with 
faith, I bestow on him unswerving faith in it. 


a qa sga Gmetad | 
vnd a dd: HMM Aaa fateatear i 33 N 


22. He who endowed with faith seeks to propitiate that 
particular form, from that form he obtains his desires, 
the benefits being ordained by Me alone. 


ada wet Wi qure cem | 
amaa TÉ na Aa AAT 33! 


23. But temporary is the fruit gained by these men of 
limited minds. The worshippers of the gods go to the 
gods, but my devotees come to Me. 


ao: a AAR fafaan ots 
PATTI AMAT AHA CIMA TTT | Stat Td 
Vs pmm faq we asn- ae 
Rida sd Vases ame speret 
pagad | AMAT ATS I 23 Il 


Aq Wad waded feat canara fad Hay? se- 


Those whose minds are taken by various desires worship, ac- 
cording to their respective desires, a particular god or goddess who 
in reality are partial manifestations of the highest reality. Therefore, 
the fruit that they attain comes only from the highest Lord. However, 
the fruits that they attain are not permanent. This is because such 
people limit themselves by their desires. Those who as result of their 
devotion to Indra or other gods perform vajñas, etc., attain only that 
kind of result that could be granted by Indra and other gods. On the 
other hand, those who perform sacrifice for Me attain Me. 
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Now the question arises: If the Lord pervades the entire uni- 
verse and is also present in other gods such as Indra etc., then why do 
those who worship other gods obtain only limited results? 


spem ARA Wet INS: | 
Wi MARA | ATTA eX Il 


24. The unenlightened think of Me, the unmanifest, as 
being manifest, not knowing My higher being, which is 
imperishable and unsurpassed. 


qd Gq Acasa Weed mpana a 
yard | aftd faaeaea aR eaaa aAa 
fafa ARIA | Ad we FAY smem wr paR: | faa Rasana 
3: pRa akhama Ta wd yee 
qie | fergatq fanda: i sc i 


Those of little knowledge do not recognize My real nature, which 
doesn't have any concrete form. On the contrary, they know Me only 
in my concrete forms, which I take according to their desires. There- 
fore, there is no need to insist on giving me any particular name. The 
point here is that one who abandons his desires, and worships which- 
ever form of God he chooses, then that given form of God eventu- 
ally culminates in the real form of God, which is pure and formless. 
On the other hand, if the opposite is done then the outcome will be 
limited. 


TÉ Went: Wat ahrararaarad: | 
yasi ABI vitent AAS SATAA RY N 


25. Concealed by My yogamaya, I am not visible to all. 
This confused world does not recognize Me, the un- 
born and the imperishable. 


aasé wads adam cami! 
Rafa a wyatt At q ag a HAT RG ll 
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26. I know the beings that are past, that are present, O 
Arjuna, and those that are yet to come, but no one knows 
Me. 


WAS AS eai WTA 1 2E I 

pu paida fium were: rab faced | stare fafafa 
Fees SIMA ? ScGIRTZTSTHIGKI— 

I do not reveal Myself to all. 


Now, the question arises: Don’t acts being performed bring about 
moksa at the time of the great dissolution? Otherwise, what would be 
the purpose of the great dissolution? 

In order to dispel this doubt the Lord explains: 


SOIT Feat ANA 
adya wer GT APA TTT Voll 


27. O Bharata, all beings at the end of creation are con- 
fused as a result of the delusion caused by the pairs of 
opposites, which arise from desire and hate, O Con- 
queror of the Foe. 


TO RIM eR Aiea wg Ta a-g | 
i4 veld wate wie feria 
WqgudrTeeresd | aaa arate ubmma urged! Ad 
qadi femper at; — AA AASATa Yala PIAA RGA II 89 II 


A person deluded by desire, enmity, anger and confusion (re- 
mains deluded, although at the time of dissolution of the universe) he 
is brought to the state of supreme vastness (purification). At the time 
of dissolution, the entire universe, which enters into deep sleep, rests 
in the womb of Prakrti, which is incapable of performing any activ- 
ity. The same is with all living beings, who until their illusion is 
destroyed go to sleep every night as a result of latent impressions 
(vásand). This however does not mean that in the state of deep sleep 
they achieve liberation. This is because at the end of sleep, the world 
(sanisara) with its variety of activities reappears once again. 
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Qi verdi Te Ut Sat OARA, 
aq gaeh werd Wi Wes t sé 
28. But those whose actions are pure, in whom sin has 


come to an end, liberated from the delusion of duali- 
ties, worship Me, steadfast in their vows. 


waa «Asa bw Gf 
a ser digg: Hemera HA ARAL 33 1 


29. Those who strive for release from old age and death, 
taking refuge in Me, they fully know the Brahman, the 
highest self (Adhyatman) and all about action. 


i g farsa: yayakap fanfa- 
waea:  wdHsg smaskrarad manoma Fa 
faef« ul 38 UI 


Those who have destroyed the influence of tamas have made 
their mind peaceful by destroying both merit and demerit. These peo- 
ple, having eradicated branches of great illusion and realizing every- 
thing as being studded with the light of God, know the Brahman, 
which is free from the darkness of old age and death. 


tified at ITE: a a fag: | 
yarns A a at a fagameade: I 30 Ul 


30. Those who know Me as the Adhibhüta, Adhidaiva, 
Adhiyajria, they, with their minds established in yoga, 
have knowledge of me even at the time of leaving their 
bodies. 


amezrfenesifsilfqentféreferefiTd aen cH OH wont 
Warne a fred reefer: HOA SAA, Gat Pat ATTA 
Wat; Wath Was Ta: | ‘fe wemrqur—szfu du; 
wa Pita ws ws sa PAA 30 I 
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Adhyatmika, adhibhautika, ddhidaivika and ddhiyajnika ?! are 
all my other forms. They know me at the time of death because their 
minds and intellects were always fixed on me through continuous 
meditation. They could remember God at the time of death, because 
their minds were fixed on the Brahman even before their birth, i.e., - 
in their previous lives. 


If somebody would ask what is the purpose of worshipping God 
all your life, then it is better to remain silent than to answer this ques- 
tion. This is because this question is devoid of any meaning. 


STA HEYA: 
Cpe wad foe emen | 
Mapes SAM RAI Y 1 
SUMMARY VERSE: 


Pure devotion is the wish-fulfilling tree by means of 
which one may fulfill hopes proper to be desired by the 
sadhaka. 


ofa sires 
stagnanti RASAT: 1119 1 


?' The meaning of these terms will be explained in the first two verses of the 
following chapter. 


AA PATSAITA: 


CHAPTER 8 


amp SATA 
fe aa ag fena fe and Tear i 
ard ca fae urmatied fenem u $i 
Arjuna said: 
1. What is Brahman? What is Adhyátman? What is ac- 


tion? O Highest Purusa, what is Adhibhita? What is 
Adhidaiva? 


sited: Hea RSA castary epu 
Waa A He Aarsta anah: 2 


2. Who is Adhiyajna, O Madhusüdana? How does he 
exist in the body? How can you be known at the time of 
death by the self-controlled? 


"d rp dfeg:' seen Terni; arranges fup | 
afaa: pe, alsa ee, fasdifa NS: il 3 UI 


Other forms of the Lord, i.e., Adhyadtman, Adhibhüta, Adhidaiva, 
Adhiyajna, briefly mentioned by the Lord in the previous chapter 
verses 29 and 30, will be explained in this chapter. However, these 
answers are preceded by nine questions ?* raised by Arjuna. 


*8 It is difficult to see what could be the question number nine referred to by 
Abhinavagupta in his commentary on the second verse. I was able to identify only 
eight questions posed by Arjuna in the first two verses of this chapter. These ques- 
tions are: (1) What is Brahman? (2) What is Adhyatman? (3) What is action? (4) 
What is Adhibhuta? (5) What is Adhidaiva? (6) Who is Adhiyajiia? (7) How does 
he exist in the body? (8) How can you be known at the time of death, by the self- 
controlled? However, A. Sharma in his translation finds question number nine to 
be: How is it (adhiyajiia) to be known? The problem with this interpretation is that 
in the following verses Lord Krsna gives answers to only eight questions. 
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9 ftre Terrer 
aat Ta WH ANASANAT | 
yqurergaa fat: eiusm 3 i 


3. The Brahman is the highest indestructible, Adhydtman 
is explained to be the continuous flow of consciousness 
(svabhdva). Action is the name given to the creative force 
(visarga) that brings the variety of beings into existence. 


sec sese: Wi sri Ad Us STEKCHWIeqdreTH | Ud: Xg:;- 
saat dda ma: TA Cg Ada smmis- 
Rrasa slStpdla ah aa aaa aL Ate ifa 
wT CÍSTATHTSTARTSGSRISKHI a at frat: HAT WAH 
Tag mami- SEP- ENEA A ANR: | 
qa yae- fanaa ana AAAS Ser eut il 3 1 


The highest reality is called Brahman because of being the larg- 
est, and because of being the creator of all other things (lit. tr., be- 
cause of making other things grow or expand). The word svabhava is 
the state of Being (bhava) which never ceases (sva) and is expressed 
by the word consciousness. Therefore the word svabhàva means 'con- 
tinuous flow of consciousness'. 

That Brahman whose nature is the continuous flow of conscious- 
ness possesses within itself (lit. tr., holds in his lap) the power (sakti) 
capable of creating the entire universe because of her external unob- 
structed nature. Thus, the Brahman, through its power of freedom 
(svatantryasakti 9) which is the characteristic mark of his glory, mani- 
fests a multitude of beings. The creative aspect of the process of 
manifestation is called visarga 9. This manifestation first takes place 


$9 Svatantryasakti is the power of absolute freedom belonging to Siva. 


9 Visarga Sakti is the creative force or the power of emanation, which manifests 
herself as the universe. However, in the process of manifestation, although it 
experiences change, visarga remains unchanged and perfectly united with the 
highest consciousness. It is important to emphasize here that visarga is not only 
the creative force but the emanation as well. There are three Stages of emanation 
projected outwardly by Siva. The first stage is known as Sambava visarga. At 
this stage, the universe appears as identical with consciousness. The differentia- 
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in its subtle form and then gradually becomes more visible, as it as- 
sumes more manifested forms. Then visarga gradually brings into 
existence a variety of knowers (prámatrs), from Brahma to the mul- 
titude of beings both sentient and insentient. This multitude of be- 
ings constitutes the visible, manifested aspect of the universe. Then 
once again, in the reverse process, visarga dissolves this false uni- 
verse and once again creates the real state of existence. 


syd ant ura: yeaa 
CIDDEINTS CIE MEE C ceyat ATU Nt 


4. Adhibhüta constitutes perishable existence. 
Adhidaivam is Purusa. I am Adhiyajnia, abiding in this 
body, O Best of Embodied Beings. 


atfi—aata RRA ex:—uerfe: veri wm 
Tse a CulfüQsqq;—d]3 adeaat Raba std 
waaa ayaa ensifvr afpa a: fem: 
ym: wise! seta c. we fen fa wsqgaües uen 
fefe v 1 


Spp asa: Wea: ‘He arrest garsfa’ sta; d Frverafa— 


The word ksarah is derived from the root ksi, meaning, ‘to de- 
cay’ or ‘to perish’. Various objects, such as a pot, etc., are perishable 
because they possess properties such as transformation. Purusa is 
átman, which is the super intending deity (adhidaivada). This is be- 
cause all the gods are submerged in that àtman. 


tion among the knower, the object of knowledge and the process of knowledge is 
non-existent. This is the state in which non-relational, all-inclusive conscious- 
ness rests within herself. Second stage, which is known as Sakta visarga, is the 
stage where the first traces of duality appear. At this stage, although conscious- 
ness is aware of herself, yet the distinction among the knower, the object of 
knowledge and the process of knowledge is existent. However, this distinction 
exists only on the level of idea. The third stage of emanation is known as Anava 
visarga, in which duality dominates. On this level, the distinction among knower, 
object of knowledge and process of knowledge is fully developed. 


190 Gitartha-samgraha 


Purusottama is the enjoyer of all sacrifices, because he ig 
present in all sacrifices and has control over all of them. I am that 
Purusottama and I am the one who lives in the body. In this way, by 
one single effort the Lord answers two questions. 


Next, the Lord will answer the remaining question, i.e. , how can 
the Lord be remembered at the time of death. 


slat A AE CAAA RARA |i 
Wr Were uw Ware ura AAA un: WG N 
5. He who at the time of death, having given up his 


body, dies while remembering Me alone, he becomes 
identified with Me; of that there is no doubt. 


aa wu aed wad Hera | 

d adafa erm wer darem: s i 
6. Whatever state of existence he remembers at the time 
of giving up his body, that state he attains, O Son of 


Kunti, because of continuous meditation on that par- 
ticular state. 


TAT AAT cre AAA JA Wd 
Hata aga qnas. 


NWO 


7. Therefore, at all times remember Me and fight. When 
your mind and intellect are absorbed in Me, to Me alone 
you will undoubtedly come. 


* had wear aAaedarcisf, mAAR aa- 
Weneilwrfüenn web dawn fatqrancdtsaaee wal] 
arinean aA Safed — waa emeret AA 
Waid A eae, a aAa Ananda: Add 
weaned cag waded Afaa afa al 
qaaa AA Sd: | Sd Tae—Ata AKT Sal Aaa: ACT:; 
aed FUE mA — Taa Va a mn, sfa aden enu us AHA: 
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Mea AH | Aq Bard Wd quenememm-—szuius fe aia 
aAA deeathufangestaatctadgisisd Weed Wada 
Tifa: S| LHTTTTHIESSE GH: Way fife Ter | seat fe— 

"diei aan wrocTEUIRRÍu wienn 

Waray: Seed wg wwe: (W. wL, we 63) 
ofa ae farre | Ger aa urfegüeneui dasrd— umm 
Wad Ta md a ashe «m Fase: | Sara araa qe: | 
PUMA MT N: MPSA | «rw AKA VA: Fae Ta’ — 
aa acta Ata waea; Wem ‘Tay PA Ae’ sha 
MAA Teas la: ;—Aeal 4 F al TAG Hela RAS Srd5fu aT FAT, 
AEM, i TAA pets Pal Ta Alaa: | 37 g hA 
oS I ata ST«I — HATA TAA CORNICE EMI! 
maeaea Aerea al whats NR- 
PIGS: uunesg-a A enaA a A dad 
yifan BI A RA Cw Hel POA CBRUI— UI 
qaaa aa m anga wrest Ware: | Aq 


Rineaia aA A GS m ga aaaf: Em? dag 
ae As: ga: epea maA: S aAA 
waei | TX cep a Ata wt fa, TEA 
qeafdarsf 
‘SAMA ASA ATA Smau Sa TANTS 
(Ñ. 3. X, 8) 
fa AF AA uTeTH a TEMA aT Tara: | exu 
Wea amare dés Hreadeamewead | Wem T: Uo 
seb Wepd qp PTTL! Su us RASA cw np genet afu 
nr MET PP 


‘Tal: USNS SAHA p (AL. Sp. 8/80) 
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THAR WESRRIHAURBd C deg AMSA efaa Us 
CIEE MESIE IEG EIE KINIE mn OESIE EEES kh Et AR 
amada wafa;-sia aaae A, SATA AAN- 
f-m w-ersreafiüfa i v il 


It is not only enough to remember God when one is in good 
health but also at the time of death. The Lord said, "Remember only 
Me", who am free from all conditioning. In this verse, Lord Krsna 
teaches Arjuna the means of how one can remember him when one is 
not healthy and his sense organs stop operating properly. 

This teaching is as follows: One, who under any circumstances 
always keeps God in his heart and mind, who surrenders all activity 
to God and whose mind is saturated by the thought of God, to sucha 
person God himself spontaneously comes into memory. The means 
of accomplishing this is continuous meditation on God's nature. There- 
fore, it is said that one whose mind is constantly engaged in medita- 
tion on any particular (desired) object, he at the time of death re- 
members, that is attains that desired object. This is to say that only 
such a person who has always taken the -Lord to be the highest reality 
can hope to attain him at the time of death. 

On the other hand, if one remembers God by accident at the time 
of death, then he will not attain the Lord. If that were the case ', then 
even the realized yogin who has become unconscious because his 
mental operations are distracted by the defects of the three dhdtus 9, 
would also attain a state similar to a person dominated by tamas 
throughout his life. This view is not correct because it goes against 
the authority of the sastras: 


At the very time when a yogin attains liberation, he may 
shed his body off at any sacred place or at the house of an 
untouchable. In both cases he is free from suffering and 
attains liberation even if he loses his memory at that time. 
(Paramarthasara, v. 83) 


8! That is, if it were possible to attain God just by remembering him at the time of 
death. 


€ According to Ayurveda, dhdtus are three constituents of the body, i.e., våta, 
pitta and kapha. lt is the position of Ayurveda that as long as these three remain 
in balance, one is said to be in good health. 
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Therefore, the sruti as well as its interpretation should be under- 
stood in the following way: After departure from this world one at- 
tains that state on which his mind was meditating throughout his life- 
time. It is nowhere in any of the sdstras insisted that one is to remem- 
ber God at the time of death. 

This idea is expressed through the particular usage of the parti- 
cle api in verse number six. The usage of the particle vd, in verse six, 
makes it clear that there could be discontinuity in remembrance. 
Therefore, as I earlier said: “A person should treat God as the highest 
reality in all regards." Sage Vyasa made a similar point when he said, 
"One should follow the Lord at all times." Therefore, the correct 
wording of verse six should be as follows, “Whichever object one 
meditates on (throughout one's life), that very object he attains whether 
he remembers God at the time of death or not." The Lord can only be 
attained if one meditates on him throughout one's life. 

Other commentators however, interpreted this verse in the fol- 
lowing way. That very moment of giving up one's body — which 
cannot be perceived by others, such as relatives, which takes place 
immediately after actions such as heavy breathing, coughing and the 
hair standing on its end because of limbs losing their power — is 
devoid of experiences such as happiness, sorrow or delusion nor- 
mally caused by the body. They point out that, whatever one remem- 
bers, at that very moment of giving up one's body, that very thing 
becomes one's nature in his next life. The cause of remembrance (of 
that desired object) is life-long continuous meditation on that par- 
ticular object. These commentators take the word tyajati as the present 
participle in the locative case. It seems however, that both of these 
explanations (mine as well as the other commentators") are the same 
in the final analysis. 

If somebody asked the question: What is the purpose of remem- 
bering God at the time of death? The answer to this question is that 
there is no particular purpose for remembrance but it takes place spon- 
taneously. Another question that could be asked here is: If at the time 
of death one remembers his son, wife, other relatives, or the cold wa- 
ter that he used to drink, does this mean that at the time of death he 
might attain identity with his wife, son or cold water? The answer to 
this question is certainly no. Because ifone still remembers these things, 
then that would not be his last moment. If one can still remember his 
Wife, and son etc., then he is certainly still very much in his body. 
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Now, at the time of death, whatever one was meditating on 
throughout his life, the impressions created by that meditation, how. 
ever distant they might be, will be awakened and determine the fy. 
ture birth of that particular person ©. It is said in the Yogasütras : 


There is an uninterrupted continuity of cause and effect, 
even though separated by life states space and time, be- 
cause memory and the habitual potencies possess similar 
form. (Yogasütra, Chapter 4 sutra 9) 


Because of the power of those past impressions, memory of that 
desired object takes place at the time of death and one attains identity 
with that desired object. 

Now the question arises: What will happen with the person who 
doesn't die from natural causes but as a result of accident even while 
still in good health? 

The answer to this question is that he will also attain his desired 
object (the same memory of the desired object will be manifested). 
As it is described in the Puranas, the king Bharata, because of con- 
tinuous thinking about a deer, was reborn as a deer in his next life. 
Therefore, the Lord said, *Remember only Me." 

Those who always meditate on God do that in order to become 
identical with the object of their meditation. To them : 


Impressions born from that (meditation) counter the influ- . 
ence of other impressions. (Yogasütra, 1. 50) 


According to this principle, in one who has been remembering 
God throughout his lifetime, the memory of God will take place at 
that very moment of giving up his body, which (moment) cannot be 
perceived by others. This memory will take place because of its 
being the strongest impression, which will neutralize other (less 
strong) impressions. Now, having remembered God, (at the very 
last moment) one drops one's body and becomes united with 
Paramesvara, who is the highest reality and consciousness. This is 
because one becomes completely dissociated from the objective 
world, which is controlled by time. This is the view of Abhinava- 
gupta's teachers. 


9 The implied question here is: How could impressions gathered in a distant past 
determine one's future birth? 
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STATA TA ERTETRRTIERIRT 1 
wu yee feat ata mafaa i 
8. O Partha, he who meditates with a mind that does 


not wonder, disciplined by constant practice, reaches 
the supreme and divine Purusa. 


aafaa, maa fagana: wits 
faaafafa Il < M 


By the word anucintayan it is meant that one should meditate 
on God at the very next moment which immediately follows one’s 
separation from the body. This is the moment when the suffering 
caused by the association with the body ceases to exist. 


aa ymai 
MONTARE: — d 
adea  smanufueenmu 
meaa AAA: UG! S I 
9. He who meditates on the all knowing, the ancient, 
the controller, smaller than the smallest, the supporter 


of all, unimaginable, who is radiant like the sun and 
beyond darkness; 


aR AAAA 
VAM Gt AT AA | 
speret mody MAR, 

ud at qeaquta fee 2o N 


10. He who, at the time of leaving his body, endowed 
with devotion places his prāņa in-between his two eye- 
brows through the power of yoga, and with an unshaken 
mind (remembers God), attains this supreme divine 
Purusa. 
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MAR wi A | srarieai— gfa Wal £o I 


Thus, one should remember God at the time of leaving the body, 
The color of the sun is helpful in depicting (identifying) the highest 
reality, which is called Vasudevatattva. Although God has no form 
or shape, etc., it is compared to the sun because the sun (is imag. 
ined) to be free from confusion, delusion, and darkness. ‘In between 
his two eyebrows’ (bhruvor madhye), this point has already been 
explained. 9 


"sew defect aefa 

fanfa reat aterm: i 

Gear sere wu 

wd Wd AUST N gR I 
l1. That abode, which the knowers of the Veda call the 
imperishable, which ascetics freed from passion enter 
and desiring which they lead a life of chastity, I will 


show to you that highest abode by means of upáya, which 
is the right knowledge. 


Ta Afad Aa ue:—sumg wenn) Wen 
SUM — SUA SGH TA I 2 I 


The word sarigraha here means ‘instrument’ (upáya) by means 
of which something is properly known. I will show to you that high- 
est abode (tat padam) by means of this updaya, which is the right 
knowledge. ‘Means’ (upáya) is here explained so that one can en- 
gage in continuous regular practice. 


adan wae wat ea freed wi 
HSMM: WOTAreerat ALTON $3 I 


€ See commentary on verse 27 of chapter 5. 
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12. All the gates of the body restrained, the mind con- 
fined within the heart, one’s life force fixed in the head, 
established in concentration by yoga; 


miga Rg fagi 3n, A 
fare TET | SICA: WIUTH.— saa Feo ufei— 
aH, mafaa ena: i $3 i! 


The word ‘doors’ (dvàáràni) here means sense organs. The usage 
ofthe word ‘in the heart’ (Airdi) indicates non-attachment of the mind 
to the external objects. However, one's prána should not be allowed 
to rest on the level of the anus. The vital air (prdna) of the átman, 
which is its charioteer and which is of the nature of icchàsakti ©, 
should be placed on the top of the head (mürdlini) which transcends 
all tattvas. This (placing the pràna on the top of the head) is called 
‘control of the body’ (kaya niyamah). 


MAA Ae ASAT | 
a: Walla ares uw ure UAT AAT $3 N 


13. He, who day by day moves closer to the place of no- 
return, uttering the single syllable Aum, remembering 
Me while giving up his body, he attains the highest goal. 


amada: Wed At At Sat FAT: | 
TAT Hots: wA Pea AAT: N 9 t 


14. For the yogin who constantly meditates on Me, 


whose mind is one-pointed and who is permanently es- 
tablished in yoga, I am easily attained. 


aifafa stafata arehraa: 1 aagetata Aasaa a: 
Jafa—femfe mg mua Tests | dM aes SA Hea wd 
PHIRI MI A Hp —zer A AAR: EA Bada; 
Mr FATA ACA FA: aeaa Sowa AT: | 
dur unb 


$ See note 51. 
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"equi Raana fine 
aafaa fara mu areata: free i’ 
zfai afe wr waanamdisfu af panh pafaiesqonicgm- 
fima Va al ep Meat wad, AAA SUD. 
Seana wu5:i 3m wa ‘Feet aefact acha’ sen 
‘sure’ gad Nice muro ae agfa 
aaaea aaa agai wfaumtaqu | zee waa: 
‘faery ces avem feu 
q fad der xiu fa durneBrem i 
(ta. fä., veil. $1) 
eee ae ee eee ee ee en Ws dM 
amaA: adfifa;— r3 Herel uel ur 4 38 
zağ: TEE f mf XD 


fer agaman: aerated, ysaunic-we:— 
zasa a gere: | TaN di snpenge er—sgemía it Vv i 

aq Uma mA gA odie  wmsfu o vagi? 
RAR Sale — 

The syllable Aum and its repetition here stands for control of: 
speech. ‘Remembering me’ (mdm anusmarati) in this context means 
that the mind shouldn’t wander but only remember God. ‘He who 
goes’ (yah prayáti) refers to one who day by day moves closer to the 
place of no retum, 1.e., moksa. 

One who while giving up his body is thinking, “I do not want 
ever again to have a body which is the source of all suffering”, such 
a person (while remembering the Lord with this intention and not 
remembering anything else) comes to, that is knows, the Lord. 

In this verse, the sage Vyasa did not put emphasis on leaving 
one's body (utkranti ©) because this idea is contradictory to the phi- 


$6 For a yogin who has realized the all-pervading nature of the highest reality, 
which is not different from his own self, any type of leaving of his body (utkrdnti) 
is not helpful in any way. This is because when a yogin leaves his body, the 
átman goes nowhere because it possesses an omnipresent nature, while his body 
dissolves back into the elements. 
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losophy of non-dualism, where the Brahman is the highest and all- 
pervading reality. As it was said in the sdstras: 


When the highest reality in the form of Siva is omnipresent 
then what would be the purpose of utkranti? If Siva were 
not all pervading then again utkrdnti would not be instru- 
mental in granting the state of Siva. 


If however, those who are not throughout their lives involved in 
continuous meditation, somehow, for some reason, such as the free- 
will of God, would remember him at the time of death (and there- 
fore, attain liberation), only then that sort of wpdya could be called 
utkranti 9. In such a case, (because of the free-will of God) that 
utkrànti would then be instrumental in blocking other samskdras from 
manifesting. Therefore, in verse 11, sage Vyàsa made the point that 
remembering God even for one moment is an extraordinary state of 
mind capable of destroying other samskdras. As the great ácárya 
Bhattanárayana said : 


O Lord, if you even for one moment make my mind free 
from the impurities of past impressions and make your 
abode there, then what will be impossible for you to 
achieve? (Stavacintamani, 114) 


Therefore, for those who doubt that they will reach their goal if 
they don’t remember their desired object at the last moment, the Lord 
said, “I am easily attained by one whose mind is not attached else- 
where", i.e., who has no other concerns or anything else to accom- 
plish. Such a person doesn't need to experience pain wandering around 
trying to find the appropriate place to die, such as sacred places, try- 
ing to die when the sun is in its northern course, taking shelter at the 
temples, attempting to increase sattva at the time of death, be always 
concentrated, trying to die at the auspicious day and month, trying to 
find a place that is naturally pure, attempt to keep his body clean and 
free from sweat or try to wear clean clothes. 


Next, the Lord will clarify if he who reaches, i.e., knows the 
Lord, falls down from that experience. 


? Leaving one's body (utkrànti) is here described as a means (upáya) useful for 
a person who has not realized his own self. 


200 Gitartha-samgraha 


AU YAN g AAAA 
Agatha Werner: fuf i TAT: M RY N 


15. Having attained Me, the great souls are not reborn 
in this world again, impermanent place of misery, for 
they have reached the highest perfection. 


STAT Wed us TATRA STANT Veta Sad -RISR | 
"Eg WSF qaam sean i $5 Il 

It was already pointed out that one unavoidably returns from 
other destinations such as heaven, etc. In the next verse, the Lord 
explains what happens with the person who attains God. He will make 


it clear that the yogin who attains the highest reality will never again 
experience fear in the form of birth, etc. 


SISTI YT: UAT aaa | 
Aue qo alata Up cp feed $8 tt 


16. All worlds up to the realm of Brahman are subject 
to rebirth, but on reaching Me, O Son of Kunti, there is 
no return to birth again. 


TACHA anga Adore eeg- m 
q aguR: '—seafafed vam wa a ear; eff 
Heena paame warten carenatt:, 
amaaa TATE TH Mad aeee aN a ra, 
yada — araa a maA faai gf i $8 1l 

Tj * Wd sra, adaa: gga: ses us fe 
Mara: FAR 1 A Wa Machel qaaa: | Garrats fe ast 
A: yaaa: ? scm -— 

All the commentators have interpreted this verse to mean that 


all who have attained Brahmaloka have to return to this world. If this 
explanation were accepted it would mean that one attains liberation 
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only in the worlds above Brahmaloka. However, this kind of inter- 
pretation does not appeal to me. Therefore, we, whose insight is ob- 
structed by confusion and doubt (as a result of such commentary), 
turn to the scriptures (ágamas) in order to gain right understanding. 
The word àbralhma here means that until the destination of the Brah- 
man $85, which is the highest reality, is attained, one unavoidably re- 
turns from whichever world he might have reached. The expression 
‘all beings are subject to return’ (punar àvartinah) means that all 
beings are moving around like a wheel from place to place, i.e., from 
birth to death till that highest reality is reached. 


However, a question could be raised here: Who really knows if 
those who have departed to other worlds return again to this world? 
We have heard that beings living in Brahmaloka and other worlds 
live very long lives. If this is so, then how is it possible for them to be 
re-born in this world again? The answer to these questions is that 
these beings are also subject to rebirth because their existence also 
has a beginning and an end. 


magquit web faa: 
Us GMa asentataat GAT: il $6 N 


17. Those who know that the day and the night of Brahma 
consists of a thousand ages, they are the knowers of day 
and night. 


aahh: Tat: WATT | 
TAT wA «aaa HAS Il 94 tl 


$ Other commentators including Sankara interpret the word Brahma, in the com- 
pound dbrahmalokat to refer to Brahmi, the creator. In his commentary on this 
verse Sankara writes, “That in which beings appear is a world. Brahma’s world is 
what pertains to him. Up to and including his world, all worlds have the feature 
of recurrence, O Arjuna! But on reaching Me, rebirth ceases" (translated by Dr. 
A. G. Krishna Warrier). Abhinavagupta on the other hand, takes the word Brahma, 
in the same compound, to refer to Brahman, the highest reality, beyond which 
there are no other worlds. If, however, the word Brahma would be taken to mean 
Brahma, then the worlds above Brahma would be the place where one attains 
liberation (moksa). 
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18. At the arrival of the Brahma day, from the 
unmanifested all manifested things come into existence, 
and at the coming of night they dissolve into the same, 
known as unmanifested. 


YAMA: W Wars Yea Yea uela d 
uamsa: urb ua 9 I 


19. This very same multitude of beings arising again 
and again dissolve helplessly at the coming of night, O 
Partha, and they come back into existence at the com- 
ing of a new Brahma day. 


4 ad ugar sesh ufa fed afa Wera raza | qms | 
eee Us aaa tot froma demyqeead) wiüufa a qun 
Pawar wfparacdareaearr| us Bel werd cw TA: Wala: | 
TASA saad; afig d wa ia: aapa Fafa 
fare: | wi a RD: sa | daa ashe were 


Wa— sia RATI 88 II 

Wed! eia: vugfadq ui wea; sid upeafq— 

Those who have far reaching insight know that Brahma also 
experiences day and night in the form of creation and dissolution of 
the universe. Ordinary people (after) waking up begin their day by 
engaging in their respective activities. At night after they retire, their 
gross activity is transformed into subtle activity (activity existing in 
the form of potency in its subtle form). 

The same is with the creation and the dissolution of the uni- 
verse. Thus, at the time of a new creation Brahma does not create a 
new set of beings but those old beings get awakened again and again. 
The difference between the life of Brahma and that of ordinary hu- 
man beings is only in their respective durations. This limitation is 
also applicable to the (eight) Prajapatis. They all experience birth 
and death. 


In the next verse, the Lord will clarify that those who attain the 
highest reality never again return to this world. 
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Wea Matsa SHH: HAAA: | 
a: oW ady yg aa A farvafan rot 


20. There is yet another state of existence, that tran- 
scends even the unmanifest, which does not perish even 
when all existences perish. 


AASA gA: WAT Maz | 
a wa a Madd dan WÄ ARI 39 
21. This unmanifested is called the imperishable. They 


call it the highest abode. That My highest abode, when 
attained, none returns from. 


Gea: U W: Ue WaT TAT | 
zi ma a umi vnm ARASA N 33 


Segre: eet st erar nd uteafirequ i 
22. This is the highest Purusa, O Partha, in whom all 
beings abide and on whom everything is established, 


who is attainable by unwavering devotion. Yogins, O 
Arjuna, who attain him are free from birth and death. 


Sw We Pahaa q agaa emnbu—wuetTK, 
wash sabe! wp fana ml dau 
"iafgar | a esferTfst Bt Wr dem, Ta 9: ANAN RANEA 
aå a fe ae aAA: A cw aaa Afam- 
Bahra was Ah NAAT AAI HOTA ART TIAA: AA 
aafaa: HIS Heraed | 3rd pup — AAI q'— 3$ 33 1l 

Vd ^q aaa IND envi fata aAA «up, 
ere dwarf sivi Afa, dui ef2fgs sem— 

As it was described before, Vasudevatattva is beyond time. This 
highest reality is present in everything, i.e., it is manifested (vyaktam). 


It is also unmanifested (avyaktam) as it is difficult to be attained. That 
highest reality called Vasudevatattva can be attained by devotion. 
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This universe is established in Vasudevatattva, which is imper- 
ishable and unchanging by nature. In regard to this highest reality 
what would be the purpose of expressions such as, ‘subject to re- 
birth’ (punaravrttih)? The very meaning of the word dvrtti is indica- 
tive of separation from the highest reality. However, that which is 
eternal doesn’t need to move anywhere because it is already present 
everywhere. How would it be possible for one who has reached 
Paramesvara, who is eternal, beyond the universe and at the same 
time identical with this universe and in whom this universe is estab- 
lished, whose nature is freedom and consciousness, to be separated 
from that reality even for a moment? Therefore, it is rightly stated by 
the Lord, “Having attained me, the great souls are not reborn in this 
world again." 


In this way, the experience of those who have effortlessly at- 
tained the Lord through continuous practice has been described. Now 
a few words will be said about those who desire to attain moksa and 
enjoyment through various types of leaving one's body (utkranti). 


aA eret agama we AAT: | 
Waal rd d he Beak SRI 33 |! 


23. Now I will explain to you, O Best of Bharatas, the 
time in which yogins leaving their bodies never return 
and also the time in which they return. 


amga: — rat: | Sg fa: — APT I 33 0 


The expression ‘not returning back’ (andvrttih) here means 
moksa. The word returning back (avrttih) indicates that one returns 
back to this world for the purpose of enjoyment (bhoga). 


BRAN: Yat: WUNDHI SYRTSUID | 
aa Wart teeta wal spe: FAT: ul Wl 


24. Fire, light, day, the bright half of the month, the six 
months of the northern course of the sun; if leaving his 
body then, the yogin who know the Brahman goes to 
the Brahman. 
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ot UIA POT: WUWTHT GierUITST | 
v3 as cree wre fred ud 


25. Smoke, night, the dark half of the moon, the six 
months of the southern path of the sun; if leaving his 
body then, the yogin reaches the light of the moon and 
returns again. 


wes | Aas dup o Wesen 
«eme: meea ad fant far a wat 
daiman APTA: Hl 35. Ui 

In the compound word uttarayana the first word uttara refers to 
upward movement and the word ayana means a period of six months. 
Because uttaráyana is connected with light and similar qualities, it 
is described with words denoting light, such as fire, etc. While the 
word daksináyana, which is opposite in nature to uttardyana is de- 
noted by words that denote the qualities opposite to light. Therefore, 
the yogin who leaves his body at the time of daksinayana returns for 
the purpose of enjoyment. This is because the moon enters into bhogya 
amsa. 9 


ypt Tet Ua Ba: Wyad Ad | 
CEDIBITORICIREICODICC CAT? I Mila 3i 


26. These two paths of light and darkness are held to be 
eternal for the world. By following the first of these two 
paths, the yogin goes not to return; by following the 
other path he returns again. 


Sas AeA — SATS h a: — MA: | SAAT APT: I R II 


Of these two paths first, the path of light (sukla gatih) leads to 
moksa. On the other hand, the path of darkness (krsna gatih) brings 
one back to this world for the purpose of enjoyment (bhoga). 


® This reference has astrological connotations. 


206 Gitartha-samgraha 


Act Get urei VE anit Gata Har 
qea HAA aT AAA Vol 


27. The yogin who knows these two paths, O Partha, is 
never deluded. Therefore, at all times, O Arjuna, be 
established in yoga. 


Ud udi p afi-snaan HAT nmm: Ura 
faded VaR Wel fader | web A Hie STATU; afa 
Waa amgaang: -aaa WÀ MMAR- 
aapa nna upaa aaa ge ART, 
Jed retry’ ees i 3 II 


"Those who know these two paths". These two paths can be 
known by adopting the practice of internal yoga. This is not the place 
however, to go on explaining this point in detail, as this would greatly 
increase the volume of this book. It is enough to say that all the exter- 
nal divisions oftime belong to the sphere of internal time (abhyantara 
kala) ”. ln order to understand this one needs to practice yoga. 


™ The point here seems to be that the yogin should, through the practice of 
pranayama, internalize the external divisions of time (@bhyantara kála). The 
divine word (parávák) unfolds from her highest level to the world of human 
beings following the path of time (kalàd/iva) and the path of space (desddhva). 
These two paths are further divided into three each, thus, comprising a six-fold 
path (sodadhva). However, “The entire six-fold path is established in prána". 
(Tantraloka, 6. 21). This process of unfolding of consciousness along these two 
paths brings about limitations and divisions in consciousness. These limitations 
arc created by the power of time (Ad/asakti). The process of delimitation of con- 
sciousness is accomplished through the practice of prandydma, which minimizes 
and eventually completely neutralizes the influence of time on a yogin. At the 
beginning of his practice, a yogin first takes his inhaling and exhaling movements 
of breath to represent a day. Then, as his practice advances he takes his inhaling 
and exhaling breath to represent a month, a year, etc. As a result of this practice the 
limiting power of time loosens, which enables the yogin to experience the unity of 
consciousness free from divisions of time, etc. In Tantráloka, 7. 22/23 we read: 
“By the gradual process of devouring prdna, the state known as kala sankarsana 
takes place. In that state one experiences the fullness of consciousness because the 
division of knowledge is denied its existence there. Thus, when a new movement 
of prána does not take place, the division of knowledge cannot possibly take place 
because it is not generated by the division of time." 
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On the other hand, my respected teacher, for the purpose of oblig- 
ing all, after making the statement on the various types of leaving the 
body (utkránti) which are caused by the function of internal time, 
concludes by pointing out that the main objects of knowledge are 
topics concerning external time. 


a uu dup wd 

«riy aquam ufq 

adfa acai fafaa 

WD ui ARA ATEN R N 
28. The yogin, having known this reality, suppresses all 
the impressions caused by the study of the Vedas, per- 


formance of sacrifices, austerities and charity, and at- 
tains the highest and primordial abode. 


ada aia, — adan a facit- 
RUN! adaa caret Gara facta a Rafafa RA I 3 1 

The word abhyeti here means ‘to suppress’. This is to say that 
by remembering God the yogin renders ineffective the impressions 


from all worldly activities. And when all impressions are destroyed 
then it is easy for a practitioner to attain Paramasiva. 


A HEYA: 
adamda amd TARI 
ST«Teffe-i ma F ae Arad fay: uc I 


SUMMARY VERSE: 


When the Lord is known to be present in all the tattvas, 
then for a yogin there is no place either externally or 
internally where Paramesvara is not present. 


via siters 
etta ureaetareietug SEHISEZT: ii £ N 


AA AAT SATA: 


CHAPTER 9 


TTA Tere 
sd q d quad Wee i 
sri fagrrated aaa HERI SM ATT 0 g Ut 
The Lord said: 


1. I will reveal.to you, who are free from disbelief, this 
profound secret of wisdom together with its practical 
aspect, by the understanding of which you will be re- 
leased from inauspiciousness. 


sae Va PR PET! AATA- TE il $ I 


Non-existence of disbelief (anastiyatvam) is the main factor for 
the transfer of knowledge. The meaning of the words of jitana and 
vijfidna has already been explained ”'. 


tsa wy faaan | 
uaga wa aE Rd Heu R 
2. This knowledge of the self is the shiny jewel among 
all other types of knowledge; it is preserved by kings, 


supreme purifier and easily understandable; it is in ac- 
cord with dharma, imperishable and easy to practice. 


m-ad chad un Fea gen aeaa fammi 
sf) umen evene fred 
shores Pi- A FAS! DIEN CDU: 
SASHA infe eges 1 3 il 


?! See commentary on verse 46, chapter 3, and commentary on verse 8, ch. 6. 
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That knowledge which shines in the midst of all other types of 
knowledge is called rajavidya. In this very text ??, rajavidyà will be 
described as adhyatmavidyà. This rájavidyá is the entitlement of 
kings, such as Janaka, etc., because this knowledge is extremely pro- 
found and therefore it is kept as secret by the ksatriya class, who by 
nature possess valor. The word kartum indicates that this rdjavidyd is 
easy (susukham) to practice. Unlike other worldly activities, which 
bring only temporary results, the meditation on the Brahman 
(brahmaupdsana) brings about permanent results, i.e., the experi- 
ence of the highest reality. 


AMIN: "e WT AAMT UAT | 
ama ni Aada yatana ii 3 t 


3. Men who have no faith in this knowledge, O Oppres- 
sor of the Foe, not realizing Me return to the world of 
mortals. 


fada- q ga Aa a3 


The expression ‘they return’ (nivartante) indicates the cycle of 
death and rebirth. 


Tar ade pe manAR | 
mafa adya A si taaa: ux t 
4. The entire universe is pervaded by Me through My 


unmanifest form. All beings abide in Me, but I do not 
abide in them. 


Anat aiaia- gema A HRA aS- 
EAA! EAA AANE R NA ATA 
aeaa aaa Aaaa curé aaa: -gA ut ¥ N 

Even if one has to be separated from the Lord for a long time he 


would not find any other abode different from the Lord. This is because 
there is nowhere, not even one spot that exists outside of the Lord. 


Ee a 
” Sce verse 32, chapter 10. 
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If, however, the illumination of consciousness was dependent 
on insentient objects, which are well known to be knowables, i.e, 
made out of elements, then the nature of consciousness, which is 
opposite to unconsciousness, would be concealed. This is the reason 
why the Lord said, “I do not abide in them." 


vw Weir aT ger A SATA 
AA DW YAM AAT YANA: UG I 
5. And the beings do not dwell in Me; behold My di- 


vine mystery. My spirit, the source of all beings, sus- 
tains the beings but does not abide in them. 


474 R-an A: afe Act afafsa- 
fece wWiakt aeraquiarasrar merda afta ‘ae 
$d«diseH, za AR, spei sq feenm-xfü fie cand WE 
TIM Ward | cT] PAg zeme- wy A uns -ii 
aM: wife: | «Urea Aad- angagi- 
Ta AAAS: I4 I 


‘Living beings do not dwell in me’ (na ca matsthani) as they 
cannot perceive the reality because of being blinded by ignorance. 
Foolish people do not recognize Paramesvara, whose nature is con- 
sciousness and who is the highest abode of all limited things. On the 
contrary, deluded people think, “I am a weak person called Devadatta, 
I know this thing, I know that this or that thing is placed on the 
ground." By thinking in this way, they show that what they consider 
to be the highest abode is (an abode) of limited nature. How is this 
contradiction between the common experience and reality possible? 

To explain this the Lord said, “Behold the extraordinary nature 
of my yoga." The word yoga here means power (sakti) capable of 
bringing about the union of human beings and the divine. The word 
glory (aisvarya ?) is the freedom of operation (action) of the highest 
Lord, which is par excellence and amazing. 


? Aisvarya or sovereignity is yet another name for the svátantrya Sakti of the Lord. 
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aang Peat ema: rent Wer | 
amt Patter sete necem eque t 8 t 


6. As the mighty air, which pervades everything, ever 
abides in the àkása, know that in the same manner all 
beings abide in Me. 


wa fe were nre: 
SGPC IGUI IE Pea w fata wel 


7. Having taken recourse to material nature (Prakrti), I 
exist unnoticed among all living beings, remaining, at 
the same time, in the universe and above it. 


Jg«resmreresferinferafq wise 4 wngfgenrneguadr spud, us 
Facey aa a aAA TETTA 1v ii 

In spite of close invariable concomitance between àkaàsa and 
air, dkasa is never (in reality) touched by air. In the same way, 


bralimatattva in spite of being omnipresent remains unknown to most 
of the people. 


aay erre Watt ur urn 
mega Ue cneurep faqs ¢ 


8. All beings, O Son of Kunti, at the end of one cycle 
pass into Prakrti, which is My own; and once again, at 
the beginning of the next cycle, I create them forth. 


Sep ferr ser ET Il c. I 


The word ‘Prakrti’ here refers to the ‘unmanifested’ (Avyaktam). 


Wald tarqapes fene A: YA: | 
Tra pana Wenden S N 
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9. Having taken recourse to My own Prakrti, I create 
again and again; the entire multitudes of beings are pow- 
erless because they are under the control of Prakrti. 


Ta pka- gA o nf wA — m. 
BEC ET ESI CIUS ER TET 


By the statement, “Having taken recourse to My own Prakrti" it 
is pointed out that worldly objects, in spite of being unconscious by 
nature, become illuminated by the light of consciousness, which be- 
longs to the highest reality. 


"WOCHE at waiter aura asa 
Sadia ë A HAN ol 


10. All these actions do not bind Me, O Winner of 


Wealth, for I remain as it were indifferent and unat- 
tached to these actions. 


TTETESTEIUT Wenid: Fad Waa | 
tga erp wae fauktadd $e 
11. Under My guidance, Prakrti produces all these mov- 


ing and unmoving beings, and through this, O Son of 
Kunti, the world revolves. | 


4 u asf mia: -AAAA adarisé aa:1 ad wae 
TATA SAAT ATIC ST: I g I 


I am not bound by action because I am indifferent towards the 
results of actions. I am the cause of the universe and therefore, thë 
act of creation is not dependent on anything outside of Me. 


asad At Her Aa TAT era | 
Ut WAS — HIST d $3 I 
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12. The deluded despise Me clad in human body, not 
knowing My higher nature, which is unsurpassed and 
imperishable. 


As Waa  BETREHWGRGTUIR CIR aaa 
agrarian $21 ueri w HAA I $3 I 


Although I live in the hearts of all living beings, nevertheless 
ignorant people disregard Me because they see themselves as dis- 
tinct from the dtman. They ask: How could there be a God in this 
world, because there is nothing (to be seen) as existing separate from 
the fourteen-fold worlds, such as the world of humans, etc.? 


mam mamat Arse AATA: | 
aqi nai Wa Watt atest PT: N $3 u 
13. All their hopes, actions and knowledge are futile 


and they are thoughtless creatures, for they partake of 
the deluding nature of Raksasas and Asuras. 


qa a p mA ud foa — aagana p sat 
Ua wfa—afsosreanrerater zfa ii $3 It 

Action, knowledge and desires of deluded people are all ren- 
dered fruitless because their actions, and knowledge, etc., are directed 
towards that which is not real. Their nature is either that of Asuras or 
Raksasas, i.e., they are dominated either by rajas or tamas gunas. 


Weare AT ure we Wenn: | 
WITT AAT | YATES i S I 


14. But great souls, O Partha, who partake of divine 
nature, knowing Me as the imperishable origin of all 
beings, worship Me with concentrated mind. 


dd PATAI MAN UTAT: | 
TRA WP aca AAT STAX N $u di 
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15. Continually glorifying Me, strenuous and deter- 
mined, paying homage to Me with devotion and perma- 
nently established in yoga, they meditate on Me. 


Waal MSAA aaa ATTA | 
URAT gaat seen fava 26 I 


16. Others worship Me, who is present everywhere, 
through sacrifice of knowledge with one pointed medi- 
tation; yet others worship Me through various external 
sacrifices. 


di-m — med menm: at g ow 
AAA | Hd: had ena sid: | HPag ayaa 
ACR Us Fa II $8 I 


q4 HY drca eremi ermfiri serere smmdifa ? 
sad— 


The word daivim is that nature descriptive of the gods where 
sattva dominates. The word yajantah refers to those who worship the 
Lord using various materials needed for performance of external sac- 
rifices. Others worship the Lord with the sacrifice of knowledge, which 
here means internal sacrifice. Therefore, some worship the Lord with 
a one-pointed mind, i.e., knowledge, while others worship the Lord 
with various external sacrifices. However, both paths lead to the re- 
alization of the highest reality. 


Now, the question arises, how is it possible that sacrifice or any 
other activity, which unavoidably involves various instruments and 
which is dominated by duality, can bring about realization of the 
Lord who is oneness? 


3 Hake Ue: AAEN 
WASeACAATRAIMSAANS «= EAT VI 


17. I am the ritual action, I am the sacrifice, I am the 
ancestral offering, I am the herb, I am the mantra, I am 
also the clarified butter, I am the fire and I am the oblation. 
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Aaen SATAY Arar erat frame: | 
ad aNg wa ata Weel 


18. I am the father of this world, the mother, the sup- 
porter and the grandfather. I am the object of knowl- 
edge, the purifier. I am the sacred syllable Aum and I 
am the rk, the sama and the yajus as well. 


natat Wy: raft Fara: viui Fed | 

Wa: Wea: WU Peat SAS 28 N 
19. I am the goal, the upholder, the Lord, the witness, 
the abode, the refuge and the friend. I am the origin and 


the dissolution, the existence, the treasury and the im- 
perishable seed. 


amag ad Payer a 
agi àa yas nanag | 30 Il 
20. I cause heat, I withhold and send forth the rain, I 


am immortality and also death, and I am being as well 
as non-being, O Arjuna. 


wA fare wae Raama «qq 
Radafa;-fearn: adana OA weacgqey»fi 
RREN 3 T- 
‘Sa franca nfa: Rae ware | 
aya, taartea ae faeere Al’ 
(., 3 Fr, 2& I.) 
a mareh- 
‘sama 3m o sfaurenmerTaf2t | 
Sader wr renean i’ 
TW wa wp fama feta AA aeien- 


, Il 3o Il 
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«sd fe wearer sem: adfaeriaa feu 
Jmg:? supr 3m: ages udíq wq; Ha osTuenÓud:? Tad- 
dde 


The ritual action (karman), which is entirely dependent on ex- 
ternal means, is under the control of the Brahman, which is one and 
undivided. This is the reason why ritual activity eventually retums 
back to the state of unity with the highest reality. It is possible that 
sacrifice or any other activity leads to the realization of the highest 
reality, when that activity is dedicated to that highest reality, which is 
In essence identical with the external means. As it is said: 


That creative power of Siva existing in the bound soul is 
instrumental in binding; that same power, when her true 
function is realized, brings about attainment of perfection. 
(Spanda Karika, chapter 3, karika 16) 


I also said: 


The intellect, which in the beginning perceives the entire 
universe as being created and destroyed, i.e., different from 
Siva, that very intellect (after reaching moksa) realizes that 
this universe is not different from Siva. 


Here I will stop elaborating this point because it has already 
been discussed at various places in other works. 


Although not directly the answer to the question "^, expressions 
such as, “I cause heat, etc.” are used by the Lord because they shed 
some light on the topic under discussion, i.e. non-dualism. 


Now, the question arises: If the Brahman could be attained by 
performance of external rituals then could sacrifice (yaga), etc., also 
please other gods as well? If accepted, this view would give support 
to the philosophy of dualism. If I uswdevatattva is the ultimate goal 
of all sacrifices, then how is it possible that those who perform ritu- 
als to other gods do not attain moksa? ” 


™ The question was raised in verse 16. The question is: How is it possible that 
sacrifice, or any other activity which is dominated by duality, can bring about 
realization of the Lord who is oneness? 


5 It is nowhere mentioned in the Vedas that one can attain moksa by performing 
any particular sacrifice. 
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nga faena Cem 391 


21. Those who know the three Vedas, the drinkers of 
the soma juice, cleansed of all sin, having sacrificed to 
Me pray to go to heaven. They attain the pure world of 
Indra and enjoy in heaven the celestial pleasures of the 
gods. 


wa Aaa TT AT 
TdHId BISA AMAT S3 I 


22. Having enjoyed the spacious world of heaven, they 
return to the world of mortals when their merit is ex- 
hausted; thus conforming to the doctrine enjoined in 
the three Vedas and desirous of enjoyments, they achieve 
the state of coming and going. 


Jefu d ma ard att wets faarao- 
sagdir miRNA Paaa | Sq VAT ganada oA: | 
Vd d rad GA, Ad ares Raa casa: 33! dane 


Although they sacrifice to Me, desiring only small results, such 
as heaven, etc., they, because of the weaknesses of their minds, them- 
selves put limitations on what they could achieve. That is why the 
merit (dharma) gained by performing sacrifices with limited desires 
Is instrumental in bringing these people back to the earth again and 
again. They continuously come and go from this world. However, it 
should not be wrongly assumed that the nature of sacrifice (ydga) is 
to cause the cycle of deaths and rebirths. 


Therefore: 
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sais At Xd aT: wera | 
aot enfant ur Wer 23 11 


23. To those who worship Me, meditating on Me alone, 
to them who are permanently established in yoga, I bring 
attainment of the highest reality and the security that 
they cannot fall down from that state. 


tsa b faa, chem? Gm SÍSUHRMQ? seq 
HgdfdRxb mU we TI! A: — ST TOTSTHGRSRSNOTI: | 
&ri— wmsrTaeenewufdEremwwfuaunmp: 34 CBee F 
yafaa: II 33 I 


How do others (who do not have limited results in their minds) 
think about the Lord? They, only by desiring the highest reality, at- 
tain the results in the form of the highest reality. 

In this context, the word yoga means attainment of the nature of 
the Brahman, which did not exist before. While the word ksema means 
the protection of that attainment. This protection is a guarantee that 
one is established in the Brahman and there is no possibility of fall- 
ing down from that state. 


Asemaa Aste MENAT: | 
ast ma alata wsredfefinpeen ll v N 


24. Even those who are devotees of other gods and sac- 
rifice to them with faith, they also sacrifice to Me alone, 
O Son of Kunti, although they use different methods. 


sé fe adage rat aw wipe a 
aq mm mamaga Tu aa 
25. I am the enjoyer and the Lord of all the sacrifices. 


But those of limited mind do not recognize Me in my 
true nature and so they fall. 
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uf cadet [SHE GS ES HE] faga: i 
emerit Sha Yasar afa Wemisritsfa WT t RG N 


26. To gods go their devotees and to ancestors their 
devotees, those devoted to ghosts go to ghosts, but my 
devotees come to Me. 


Ud Ut wei did al A Vara Waeota | 
ae uA WAT I RONI 
27. Whosoever offers to Me with devotion a leaf, a 


flower, a fruit, or water, I accept that offering of devo- 
tion from such a pious devotee. 


asf a màmm dsfu mAAR afe sre 
fagen fag- aafaa fas: afafa- fafa:, 
mmni daea taena aa gA Aq anA- 
qene Rne- aaan- ge fafa i 
vj fe afa ‘aa aad, adagi meda A-A ga- 
amaA emi ae: Ae ANA! sega 
fef, -aan-en Yeareqay messer pfa- 
ga-ga Yetat aAa endi dsfu aA mA- AS A; 
faq sfaf—-gba fefe Aee Ad uwsTe-4g Ti- 
MGM dwbH-$SqReWqur Wages EE; Aad: AeA! fw 
eae varf«-senía Uaes werfüfd aa À g nanm NA 
fags cayafigarmfent ata wri wd a Feira aa 
Taiga Tq emer «edepen, qnm 
grege aaa, enfe i: mda: ae: -gA fafaa- 
weaafaamufad WHEN) a a careafasa afin- 
serfrurgvme 'affafirgdes wafafa’) meaa cadre 
seat fafu: -aaaea Ta q WUISNI a fafaga- 
Rafini afe qeqesnr fefacadd a fafan- 
dalfeeadesy aay cu tare faaara a: agaaa NTA- 
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fafeeritaadTare efr AAMAS: SAHA: uwddlfes sa 
qeis ma qafa- engen 
areata piia ea; aftq Riam anaa 


aaraa- gA ue wenige Ada- 


Std Ii 3 I 


Vd a seman dfu-qdegfsssaemüsfs wae fu 
maa Taft ASA quis Taare Md gem 


Those who, in the process of worship, use different names or 
forms, they also worship the highest Lord. This is because every- 
thing that exists that could be worshipped is included in that Brah- 
man. However, the difference between these two types of worship 
(between worship of the highest Brahman and of other gods possess- 
ing different names and forms) is that those who worship by using 
different names, etc., worship according to the different injunctions 
(aviddhi). The word aviddhi simply means different types of injunc- 
tion. Therefore the Lord said that he, who is of the nature of the 
highest Brahman, could be worshipped through various kinds of in- 
junctions. 

However, some other commentators have explained the word 
aviddhi to mean ‘wrong or impure injunction’. These commentators 
are polluted by the great sin abundantly incurred of criticizing other 
philosophical systems. If their commentaries were accepted as cor- 
rect then statements by the Lord, such as, “They all sacrifice to Me” 
or “ I am the enjoyer of all the sacrifices” could not be justified. Just 
pointing out the difference (between my commentary and the com- 
mentary of others) is sufficient, as one should not get involved in 
discussion with those who are polluted by this great sin. 

My teacher explains this particular point in the following way: 
Even those kinds of people — who under the influence of a dualistic 
philosophy worship other gods and treat them as different from their 
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own self and as different from the nature of the Brahman — worship 
only the highest Brahman, who is identical with their own átman. 
However, these kind of people follow wrong injunctions (dusta viddhi) 
because their worship includes within itself the notion of duality. 
Therefore, the Lord said, “They do not know Me who is their own 
self, who is the real enjoyer of sacrifices and who has taken the form 
of that particular god (that they worship). Therefore, such people 
deviate from my path.” In this context, the word deviate means that 
they go to other gods because they are devoted to them. Those who, 
on the other hand, know the Lord as undivided reality worship only 
him even when they sacrifice to other gods or to their ancestors. Thus, 
we can conclude that all those who worship the highest Brahman, 
attain that Brahman. 

The gods (devatd) are usually defined as those to whom one 
offers various objects for the purpose of pleasing them. If this defini- 
tion is accepted, then how is it possible that the highest reality (which 
is not an object of sacrifice) becomes a god, i.e. that to which sacri- 
fice is offered? For example, in the injunction, “Boiled rice should 
be offered to the Sun God", we would need another injunction (be- 
cause in this injunction the highest reality is not mentioned). How- 
ever, another injunction should be made only if other gods (to whom 
we intend to sacrifice) are left out after the injunction is made. The 
answer to this question is that the injunction for sacrificing to one's 
own dtman cannot be made. Therefore, it is said that they worship 
me with injunctions, which are not according to tradition (aviddhi 
pürvakam). 

An injunction is required only in case that God is different from 
ütman. This is because, the purpose of an injunction is to bring about 
something that did not exist before. However, there is no need for 
any injunction regarding Paramesvara, who is one's own átman be- 
cause that Paramesvara cannot be attained, as he is present always 
and everywhere. There is no ritual (or any other act) that in its final 
analysis does not aim at the átman. 

Therefore, in all acts of sacrifice, which are prescribed by vari- 
ous injunctions aiming to please Indra, etc., that God — who is the 
self (átman) of one's own, whose essence is the creation of the uni- 
verse, who continuously manifests himself as the multitude of gods 
and who connects all this universe like the thread in a garland of 
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flowers — is (in reality) the object of all sacrifices. This is because 
he is behind the manifestation ofall the gods such as Indra, etc. There- 
fore, the fact that the Lord is the aim of all sacrifices stands logically 
justified. 

Those who initiate the performance of sacrifices (yajamdna) do 
not intend to attain the main goal of sacrifice, which is átman. Their 
aim is to reach the abode of Indra, etc. This they accomplish by giv- 
ing an appropriate daksiná to the priest (ydjaka) who performs the 
sacrifice. Therefore, the initiator of the sacrifice, just like the priest, 
is satisfied with limited results. To make this point clear, sage Vyasa 
used the root yaj, in verse 24 in parasmaipada "6. As I said: 


Some people know the Vedas but do not know the realm of 
Siva, (then) they become detached but experience sorrow. 
In order to attain heaven they forsake the path of the 
yajamana and themselves become performers of sacrifices 
(yajaka). All the streams of flow of sacrifices are nothing 
but the flow of consciousness. However, without being 
perfectly established in the fullness of consciousness, they 
do not succeed in becoming unified with that ocean of bliss. 


Therefore, for those who understand the philosophy presented 
above, even a sacrifice aiming to please Indra, etc., becomes a sacri- 
fice aiming at Paramesvara. Although that particular sacrifice, such. 
as the one to Indra, etc., might be different in nature (from that aim- 
ing directly at Paramesvara), yet it assumes the characteristics of the 
act of worship of Paramesvara. This is because every action (in its 
final analysis) aims at Paramesvara. 


Gente wesmRr wsperfuü werte a 
arate BAA Tepes ACTON VI 


28. Whatever you do, whatever you eat, whatever you 
offer, whatever you give as charity, whatever austerities 
you practice, O Son of Kuntt, do them as an offering to 
Me. 


76 According to Panini, the root yaj is used in both átmanaipada and parasmaipada. 
Parasmaipada is used when the action is performed for the sake of somebody else. 
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BMI AEA RATETA: | 
area feupet Arrears 33 I 


29. By doing this you will be freed from the bonds of 
action together with its auspicious and inauspicious 
fruits. With your mind firmly established on the path of 
renunciation, you will become free and attain Me. 


cana cp haia: we wed sae o Wd 
mpa Ae — AHA Sed Hel Ws Us cw Wem: | 
ofa fado fereqg smi FETS i 28 I 

Those who sacrifice to the Lord with limited desires " minimize 
the result of their sacrifices. Therefore, you should follow my in- 
struction and dedicate all your desires and actions to Me. This is 


called sanyása yoga, which was clearly and at length described in 
previous chapters. 


misë adya AA geste A fra: 
Sp Watt Tat va Ala d AG uISUTER ! Zo N 
30. I am the same in all beings. None I hate nor particu- 


larly like. But those who worship Me with devotion, 
they stand in Me and I also in them. 


Sif ATL GRAN Ustd MATAHARI 
Teta Gate: aeaa fè Au 39 u 


31. Even if an exceedingly wicked man worships Me 
with undistracted devotion, he must be considered as a 
good man, for he possesses discrimination. 


fag svafa eaten stated Porat | 
ara aoai - gum: worvatan 3211 


m 
? Here the expression ‘limited desires’ means that one treats gods to whom he 
sacrifices as being different from Paramesvara. 
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32. Quickly he becomes the embodiment of righteous- 
ness and attains eternal peace; I give you my word, O 
Son of Kunti, that My devotees never perish. 


win Aigas maafa gA 
Wad l 32 II 

“I give you my word” (pratijāne). The idea expressed by the 
Lord, i.e., that his devotees never perish, which was first logically 


proved by reasoning, is now made even stronger by the promise of 
the Lord of the universe. 


ni fe ureb amaa AA eq: MINTA: | 
ferat arma sparedsfu rfr ust TAT 33 li 
33. Those who take refuge in Me, O Partha, even if of 


low origin, women, vaisyas, or Stidras, they also attain 
the highest goal. 


fes yai: Yar STeBT Wesker | 

MAAS an Wer sene WD 3v Il 
34. How much more then, brahmanas rich in merit and 
devoted royal sages; (therefore), having entered this 


impermanent and unhappy world, devote yourself to my 
service. 


TAT Va ATH WES At THp | 
TAA GAIA ATATT: | 34 ll 
35. Merge your mind with Me, be devoted to Me, sacri- 


fice to Me, pay homage to Me; thus established in yoga 
with Me as your highest goal, you will come to Me. 


aaa: —agoferentgea: | feu o wena ava M- 
FARRAR: | WEI Siar díemfsarfpd: Wuradu- 
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qui asf eer aaa aati CRSA utah fe 
TERME Wad: Wea: xa) fers quussüqqu: | 
sfacraen— fare Aq eiA 
-R d fe wad: watam wb afan uwusqu:, ae 
Tae WOTQWRIGITUE HII: 7 * gAs a fua ‘aÑ 


AGEs: aA AAT gA aeaa aaea- 
afd | aaa Sen wee Hata farafafa RERI 34 ii 


The word pápayonayah refers to beings of low origin (birth). 
These beings are animals, birds, and reptiles, etc. Women ” are in- 
cluded among the creatures of low origin because of not being prop- 
erly educated. Vaisyas are included because they are always engaged 
in activities such as agriculture, etc. Sidras are mentioned because 
they are not entitled to take part in any of the Vedic rituals and be- 
cause of the fact that they are dependent on others for earning their 
living. However, it should be known that even if these creatures take 
refuge in the Lord, they also attain the highest abode. In thousands of 
Puránic stories we find examples where the extremely compassion- 
ate Lord grants liberation to creatures of low origin. One of these 
Stories is the story entitled "Liberation of the elephant Gajendra". 
Now, if creatures of low birth attain liberation, then what to say about 
leamed brahmanas and ksatriyas. 

Some other commentators, however, explain that by verse 33 
the Lord Krsna did not intend to say that women, etc., could attain 
liberation, but rather his intention was to praise the brahmana and 
ksatriya castes. These commentators are rejecting the all merciful 
nature of God because of their limited knowledge. They do not real- 
ize that Paramesvara is the great and all merciful Lord. In this way 
they contradict the Lord's words such as, “None I hate nor particu- 


iz "e 


n : TE 
The word ‘women’ (striyah) could also be taken to refer to both men and 
Women who are not educated 
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larly like", as well as other similar statements expressing clearly the 
same idea. By doing this they are forcefully bringing the notion of 
duality into the highest reality. This in spite of the fact that the non- 
dual nature of the highest reality has been abundantly proved with 
non-refutable arguments. They are also not aware that their way of 
thinking is contradictory to other d@gamas as well. 

However, when asked: How can you say something like this? 
These people, whose minds are influenced by the evil of caste, etc., 
which is deeply engrained in their innermost beings, make grimaces 
by lowering their eyes and faces because of greed, dissimulation and 
shame, and talking nonsense in front of all people become the ob- 
jects of ridicule to all. Therefore, only the explanation that was pre- 
viously offered by me renders auspiciousness to all. 


AA HEYAT: 
ard sat wq satem i 
werd da wd wem s! 
SUMMARY VERSE: 


That all merciful Pardsakti, which blesses all living 
beings, blossoms and expands in that unitary conscious- 
ness called Brahman; therefore, one should strive to 
attain that highest reality. 


ofa sitreme anadan Anaan aA 
simga i ANSATTE: i 9 N 


ATA COTATI S zIT2T: 


CHAPTER 10 


Weare uere fad: a va  wfqueurefemran 
gad | dem re-'spgp uws'-zfgi sxpHeri unélegd WA: eun 
sft! as Aaa- ya: ua’ zíd-geTeummemen | 
fas Frrcoorenratata fh grec | dferel q favore i 

The philosophy which was discussed in the preceding nine chap- 
ters will be summarized and further elaborated in this chapter. There- 
fore, the Lord opens this chapter with the words, “Listen, O Mighty- 
armed, one more time”. The purpose of the repetition of already ex- 
plained ideas is to make things even more clear. Later in this chapter, 
in verse 18 Arjuna will also express the same need when he will say, 
“explain to me again.” 

The remaining portion of the chapter needs no commentary, as I 
would be just repeating what I have already said. However, if the 
need arises I will clarify ideas or words that could be confusing. 


Sf «rer Tere 
WI Us mae YU À ux aa: 
atsi Waarna agar fade tt 2 
The Lord said: 
1. Listen, O Mighty-armed, one more time to My su- 


preme word, which desiring your good I will speak to 
you, now that you are taking delight in it. 


a À fag: Gem: wie a WESS: | 
sreuríafé cami mgo a Gas: 3 


2. Neither the hosts of gods nor the great Rsis know any 
Origin of Me, for in all respects I am the source of the 
gods and the great Rsis in every way. 
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at aaa a afr creas 
aS: u eig wdun: wenns 


3. He who knows Me, the unborn, beginningless, and 
as the great Lord of the universe, such a person among 
mortals is undiluted and freed from all sins. 


aranma: &THT Wed TA: YA: N 
GE FE Val wat wa asa Ti v |i 


4. Discriminative power, knowledge, enthusiasm for 
practice, patience, truth, control of the senses and calm- 
ness; pleasure and pain, existence and non-existence, 
fear and fearlessness, 


ST Hle :- SATS: ll II 


Asammohah means ‘enthusiasm for practice’. 


steal wur gemd art APSA: | 
qafa Ua Yat Ad Wa YARAM: wk il 


5. Non-violence, balanced mind, contentment, auster- 
ity, charity, fame and ill fame are the different states of 
beings, which proceed from Me alone. 


TES: WA Ya Want MARM | 
TRIS AAA VATA AAT eie SAT: UST: d 


6. The seven great Rsis of old and the four Manus are 
also of My nature and born of My mind, and from them 
all these creatures sprang. 


vai fefe ani a an at aha ara: | 
Asaa aM Bad CD Aya: 9 ll 
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7. He who knows in truth this glory and power of Mine 
is united with Me through unfaltering yoga; of this there 
is no doubt. 


seré udem Wat zd: wd waddi 
gi Wer Used AT SIT raaa Ra: 2 N 


8. I am the origin of all and from Me all proceeds. 
Knowing this, the wise worship Me, endowed with firm 
resolve. 


Afar Agta ated: WENA! 
Hoey A Pet (ated cw vri ut s N 


9. Their thoughts in Me, their lives given up to Me, 
enlightening each other and ever conversing of Me, they 
find contentment and rejoice in Me. 


RRA sisal e us fe Waa UH 
$sR:'—xfq faaan Gata adferden nA 
mada SITE: UI, It 


Devotees are enriching the knowledge of each other and thus 
enlightening each other by mutually discussing and explaining to 
each other the nature of that highest reality. As a result of the unify- 
ing and all-pervading power of the Lord (fully expanded concomi- 
tance), these kinds of devotees become united with one single Lord. 
And when the unifying power has been fully expanded, the devotees 
become sharers of the glory of the Lord because they realize that the 
ātman is all pervasive and omnipresent. 


wi maag waa RARA 
warf wf d Aa at maa wo 
10. To these who are uninterruptedly united with Me 


and who worship Me with love, I grant the yoga of knowl- 
edge by which they come to Me. 
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Aaa oH aT LZE IEE] TAR: | 
ARTA AT ATA MAAA SITES N $9 Ut 


ll. Moved by compassion for them, I remain within 
their own beings and destroy the darkness born of igno- 
rance through the shining lamp of knowledge. 


Sep: Jara 
UW Wa ut am vlad wa vari 
Wes vns Ramani AYAI ee il 
Arjuna said: 
12. You are the supreme Brahman, the supreme abode 


and the supreme purifier, the eternal divine Purusa, the 
first of the gods, the unborn, the all-pervading. 


sees: ad — defui 
saat derent eura: xen da TAHT ANT $3 I 


13. All the sages say this of you, as well as the divine 
seer Narada, so also Asita, Devala, Vyasa, and now you 
yourself tell me so. 


added WA at acta aya 
a f& d maea fagdar gua: vil 


14. All this that you say to me I take to be true, O 
KeSava; neither the gods nor the demons, O Lord, know 
your manifestation. 


aaa dep a Gear 
Yuet Yd sada MAXI eu ll 


15. Undoubtedly, O Highest Purusa, you know your- 
self through yourself alone, O God of gods, source of 
all beings, Lord of creatures, Lord of the world! 
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apie — fase: FAT: N 
atufayfattctarared emer faufuuesu 
16. You should tell me of your divine and pure powers, 


without exception, by which you pervade these worlds, 
and in which you abide. 


på fame Aiea uff 
HT HT uw wag fat SA SPTSTT l| 29 N 
17. Always meditating on you, O Great Yogin, how may 


I know you? In what various aspects of being, O Blessed 
Lord, are you to be meditated on by me? 


aema ant femp a Ada 
ya: Hw Gate yoa C ASTAN Ve N 


18. Explain to me again in detail, O Janardana, your 
yoga and your powers, as I am never satisfied with hear- 
ing your nectar-like speech. 


stwTarara 
ed a Hafaente faster: VIT: | 
mama: HEM "eren feq A LF N 


The Lord said: 
19. Yes, I will enumerate to you My pure divine forms, 
but only those which are prominent, O Best of Kurus, 
for there is no end to My expansion. 


HSA «TST niyaya ATA: | 
emg Wet cup YAMA Ua All 3o ll 


20. I, O Gudakesha, am the átman seated in the hearts 
of all beings. I am. the beginning, the middle and the 
very end of beings. 
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stearate femupegtfeut RATA 
niatan wenUmHé Nus 
21. Of the Adityas I am Visnu, of lights the radiant sun; 


I am Marici of the Maruts; of all the stars I am the 
Moon. 


darmi amA var WIS: 
gaa WEIN saat SAAT 33 I 


22. Of the Vedas I am the Sámaveda, of the gods I am 
Indra; of senses I am the mind, I am the consciousness 
in all beings. 


warum Westar fare BRI | 
ag ureensmen We: fyrefvummgm 23 N 


23. Of the Rudras I am Sarhkara; of the Yaksas and the 
Raksasas I am Kubera; of the Vasus I am Agni and of 
mountain peaks I am Meru. 


tera a yei fates ure! segue 
PAAR Ths: MAMAA WIRT dd Vl 
24. Of the household priests, O Partha, know me to be 


Brhaspati; of the commanders of the armies I am Skanda; 
of the lakes I am the ocean. 


Teton — sppé — PTAA! 
Gar maas RA xemeurur FATES: d ul 


25. Of the great Rsis I am Bhrgu; of utterances, I am 
the single syllable Aum; of sacrifices I am the silent 
repetition of mantra, and of unmovable things I am the 
Himalayas. 
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BIA: udagan cago AW Ae: | 
meato fermer: fart enfuei AP: 38 
26. Of all trees I am the asvattha and of divine Rsis 


Narada; among the Gandharvas Citraratha and of the 
perfected ones Kapila the sage. 


sa: saat fag AMAA Rar 
Ted WOT TRTUTD aT ÉTA AU V9 di 
27. Of horses know me to be Uccaihsravah born from 


nectar; of princely elephants Airavata, and of men I am 
the king. 


ages aa Tah aya! 
wsrismfen Head: wutumafen gR: ! 32 N 
28. Of weapons I am the thunderbolt; of cows I am the 


wish-fulfilling cow; of progenitors I am Kandarpa; of 
serpents I am V4suki. 


STM ANIA THU CITRHIHES || 
faquradar aha aA: AAMAS 28 N 


29. Of Nagas I am Ananta; of water creatures I am 
Varuna; of the ancestors I am Aryaman; of those who 
maintain law and order I am Yama. 


WSIS Ca enret: HAA ASA | 
ymi a As AAA UVM ! 30 ! 


30. Of the demons I am Prahlada; of calculators I am 
Time; of beasts I am the lion and of birds I am Garuda. 


Wed: uqarafer Wa: YDeT3IdTHE | 
BIT TATA Baar Beat ex a 
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31. Of purifiers I am the wind; of warriors I am Rama; 
of fishes I am the alligator and of rivers I am the Ganga, 


Sonatas At were 
aaan faa ale: WacaTaey it 32 N 
32. Of creations I am the beginning, the end and also 


the middle, O Arjuna; of knowledge I am the knowl- 
edge of the self; of those who debate I am the logic. 


AAMMONTAHNISHA Fg: THIS UT T 
Mena: Hret sh AAE: i 33 i 
33. Of letters I am the letter A and of compounds I am 


the dvandva; I alone am imperishable time, and I am 
the creator whose face is turned in all directions. 


qq: MARIJAI AAA 

enifd: statera mio vue gA: gaT N 3v N 
34. I am all-devouring death and the origin of things 
that are yet to be, and of feminine qualities I am fame, 


prosperity, speech, memory, wisdom, firmness and pa- 
tience. 


geam Wem Aa Waal SANEA. 

mami migis PMR: d 34 tl 
35. Likewise, of hymns I am Brhatsdman; of meters 
gayatri; of months márgasirsa and of seasons the spring. 


vd wera dandafteamed 
WASH SAAS Ara Wragg seal 36 !! 
36. Of the dishonest I am gambling; of the vigorous 1 


am vigor; I am victory and resolution, and the purity of 
the pure. 
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quit arqeasht moea waa: | 
Tima are: adalat RA: i sei 


37. Of the Vrsnis I am Vasudeva; of the Pandavas the 
winner of wealth (Arjuna); of the sages I am Vyasa and 
among the poets Usanas. 


aust amem vifa fortran 

A dae Wet AM £ÜDTSdUTE |! 34 M 
38. Of those that punish I am the rod; of those that seek 
victory I am the wise policy; of things secret I am the 


silence, and of those who possess knowledge I am knowl- 
edge itself. 


aay way ahi dens 
"daft foal ARA YA ERTSRGD 38 N 
39. And further, whatsoever is the seed of all beings, 


that I am, O Arjuna; nor is there anything moving or 
unmoving that can exist without existing through Me. 


aasa Wa faeurat fast OTT i 
w gam: uber faydftert warn vor 


40. There is no end to My divine manifestations, O 
Conqueror of the Foe. What has been declared by Me is 
only illustrative of My infinite power. 


waclayiaacard sieh ar 
aca A AA Wd yDESTen d xt Ul 
41. Whatsoever being there is, endowed with glory and 


Vigor, know that to have sprung from a fragment of My 
Splendor. 
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aaa Crede fe ara daria! 
Reghe peat MIRAT: x9 


42. But what could be the purpose, O Arjuna, for such 
detailed knowledge to you? I support this entire uni- 
verse pervading it with a single fraction of myself. 


‘SSAA SIA esee Prana; IAN ‘ teranron feum: ' 
seafcareay feats va Waa: Sf eme ffs: 
ses atemu al aearavsrenenttaan cafu 
Amefa, wi cw feaefa eTA: enfe! sider 
Jaaa- wefsspkregeru sara, uama AAA- 
qaettd- 


"raise fan spare aoei fafa’ i 
zfa | a feq: adhe saad quita SYM Wada 
fasadi aretha fare we 1 


By using the expression ‘I am the self’ (ahamdatma), the Lord 
removes the notion of duality. Otherwise, if the Lord’s statement, 
“Among mountains I am the Himalayas”, as well as other similar 
statements, would be taken literally, that would mean that the Lord is 
present only in the Himalaya and not in other mountains. This kind 
of division would go against the indivisible nature of the Lord, which 
could refute the philosophy of the Brahman. 

The instruction in this chapter is meant for the people who have 
a desire to know this unitary consciousness but haven’t been able to 
fully understand how the Brahman could be the omnipresent reality. 

The Lord opens his concluding remarks of this chapter, begin- 
ning with verse 41, hinting at the difference-cum-non-difference 
(bhedabheda-vada). However, he finishes the chapter in the spirit of 
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non-dualism (abheda vada °). The Lord expresses this idea in the 
very last verse of this chapter. 

It is said in the Vedas, “All beings are just one quarter of the 
Brahman, but three quarters of immortal worlds are placed in heaven, 
ie., infinite light." This entire universe is of the nature of the Lord, 
who is the cause ofthe creation of all living beings. And that Lord, in 
his various forms becomes the object of the experience of all created 
beings. 


AA ATEN: 
zama eru acarnta reu 
Coe EDO WAAL Vol 


SUMMARY VERSE: 


Whatever might be the object of one’s experience and 
whatever might form the content of one’s desire, one 
should while persistently dissolving all of that, medi- 
tate on the Brahman, which is the highest peace. 


ofa sitmeratanradachkrimarhivraaaretartad 
singna Ain ESATA: i 9o N 


5 The ultimate reality has three aspects: non-difference (abheda), difference- 
cum-non difference (bhedabheda) and difference (bheda). The abheda aspect of 
the highest reality is Brahman or Siva, where no duality in any form could be 
present. The bhedabheda aspect of the highest reality comes into existence as a 
result of the process of manifestation of that Brahman. Although, on this level, 
there are traces of duality and multiplicity, non-duality is still dominant. The 
bheda aspect of the highest reality is the fully manifested world where duality 
dominates. 


AA URASTA: 


CHAPTER 11 


amaA a ware sA waid: ge a 
qnada: Wo wa aiae: epelsrata 
qaf sfouepot saad 

In this chapter, Arjuna will express the desire to directly experience 
the philosophy taught to him by the Lord in the preceding ten chapters. 
The philosophy that one studies and learns through instruction (from a 


teacher) becomes clearer through direct experience. For this very rea- 
son this chapter is presented in the form of questions and answers. 


aage CHO ANANTA 
aadh enda Aletsa fandt HAN RN 
Arjuna said: 
1. As a blessing to me you have given out this supreme 


mystery, the discourse concerning the highest self; 
through that my delusion has completely disappeared. 


vara fe saat st fenum War 
cad: HAMA HTETGTHÍU Baa 2 N 


2. I have heard from you about the creation and dissolu- 
tion of beings in great detail, O Lotus-eyed, and also 
about your imperishable majesty. 


Wanda «AMT o WOW 
wires wÀ eT 3! 


3. O Highest Purusa, I desire to see that glorious form 
of yours that you have described yourself to be. 
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vam ate quss war setifis watt 
ata web A wa iA It ¥ N 


4. O Lord, if you consider me capable of perceiving 
that divine form of yours, then reveal to me your imper- 
ishable self, O Lord of Yoga. 


sftwmarTara 
uya Ù ureb uror yasa ASAT: | 
arifaentt faerit manip wr & 


The Lord said: 
5. Behold My forms, O Partha, a hundred-fold, a thou- 
sand-fold, various in kind, divine, variously colored and 
shaped. 


Wygarfecmengmesmü MERAM 
agageyaiter uyaga MTSE s N 


6. Behold the Adityas, the Vass, the Rudras, the two 
Asvins and also the Maruts. Behold, O Pàndava, many 
wonderful beings never seen before. 


Sew Wiehe Wad WATT! 
CH ee TSH Gara WEEPTesRT i 9 N 


7. Behold, O GudakeSa, here and now, the whole uni- 
verse, moving and unmoving, and whatever else you 
might want to see; that all exists in My body. 


"q at ward ayaa waa 

fact warf d ag: Ua À WARMAN I 
8. But you are unable to perceive Me with your ordi- 
nary eyes; I give to you the divine eye. Behold My di- 
vine form. 


240 Gitartha-samgraha 


aaa sere 
Wenger wet Ter Heater gR: | 
asta mata wt FSM N I 
Saiijaya said: 
9. Having completed his instruction, O King, Hari, the 


great lord of yoga, then revealed to Partha his highest 
and divine form, 


UTERIS eg 
amafecarnut «= faeere RO N 


10. Possessing many mouths and eyes, many wonderful 
aspects, many divine ornaments and many uplifted di- 
vine weapons, 


faeere RATATAT I 
wayne ami FAITEN RI 
11. Wearing divine garlands and garments, besmeared 


with divine fragrances, made up of all wonders, an infi- 
nite Lord, with face turned in all directions. 


fafa qihen AETV feeraT 
"fq wr: AS AT CAT TACT STATA: II gR II 


12. If the splendor of a thousand suns were to rise si- 
multaneously in the sky, that might resemble the splendor 
of that great being. 


[SEE 5» Mi un TÉ IE E EE 
smuygesésur wi unser 3! 


13. Then the Pandava beheld the entire universe with its 
divisions and varieties established in the one body of 
the God of gods. 
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da: @ fama WRIT esta: | 
wur na ca paraka 9v i 


]4. Then Arjuna, the Winner of Wealth, filled with 
amazement, his hair standing on end, said to the Lord 
with bowed head and folded hands: 


Wats PE STRA I gY Il 


Arjuna said: 
15. O God, I see assembled all the gods and various 
beings in your body, Lord Brahmaà, seated on a lotus 
seat, and all the dazzling Rsis and heavenly serpents. 


CEC STE qi erer Ti 
uyah cert eiat «8 uq | 


aed a Wet A oues 
uyah fata fesmeu!i eeu 


16. Isee you having many arms, bellies, faces and eyes, 
on all sides and infinite in form; I do not see your end, 
your middle or your beginning, O Lord of the Universe, 
whose form is the universe. 


fatfet cfe feu a 
canst eet o Wife 
uah cat RIP WT 
Sarees qq mne. Il 6 t 


17. I see you, who are hard to see, wearing crown, 
mace and discus, shining on all sides as a mass of light, 
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blazing everywhere with the immeasurable radiance of 
the flaming sun and fire. 


emat uw Aai 
cane fag ut ATA 
maa: aaae 
maa ye dp Aueci 


18. You are the imperishable, the supreme to be real- 
ized. You are the ultimate resting place of the universe; 
you are the eternal protector of the dharma of the en- 
lightened ones; I consider you to be the primeval being. 


maaa a-ne- aaae — emus, 
an Gath Weed aa ae Ai d-arad:! dub a: 
SHRM Sag eenaa: wem: d — 
Weta we wast edteatsfagdl war wear aed 
Malden b Os oh MEUM cea 


The meaning of the compound sattvatadharmagoptaà is as fol- 
lows: The word sattvata is derived from the word sat, which here 
means non-existence of difference between jridna and kriyasakti. Then 
the word sdattvaka would refer to people for whom reality is of the 
nature of existence and light. The word dharma (second word-in the 
compound) is the quality or ability that belongs to sdttvakas. This 
dharma has to do with the creation and destruction of objects, which 
transcends all other paths. This dharma transcends all other paths 
because sáttvakas are able to continuously engage in experiencing 
and (immediately) renouncing worldly objects. Gopta is one who 
protects the dharma of the sattvakas. 

This very secret presented in this chapter I have explained in 
details in my commentary on Devistotra ®. Those noble people who 
are properly instructed in this secret already know it. Why then try to 
explain this same secret again and again in ever clearer language? 


8 Abhinavagupta wrote a commentary on Anandavardhana’s Devistotra, which 
is no longer available. 
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uah cat Aaga 
mam fesfüd TTAN RN 


19. I see that you are without beginning, middle or end, 
possessing unlimited power, innumerable arms, with the 
moon and the sun as your eyes, with blazing fire as 
your face; you are burning the entire universe with your 
radiance. 

mrargtyearktanat fe 

eum wate fany we: 

gt wat — wdq 

mirni wafi HEMA oll 
20. This space between heaven and earth is pervaded by 
‘you alone, and also all the directions. On seeing this 


extraordinary form of yours, O Great Soul, the three 
worlds tremble. 


Kafa cat nafi: nde 39 


21. The throngs of gods enter into you and some, fright- 
ened, extol you with folded hands. Assemblages of great 
Rsis and perfected beings exclaiming, "Let there be pros- 
perity”, worship you with hymns rich in praises. 


Saal eet Iur TEST 
fasrsfarit manny i 
mada 

ated rat Md adus 
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22. The Rudras, the Adityas, the Vasüs, the Sadhyas: 
the Visva devas, the two Asvins, the Maruts, the ances- 
tral spirits and the assemblages of Gandharvas, Yaksas, 
Asuras and perfected beings, all behold you and are 
amazed. 


Sa Wed aai 

maae «= AEaTgSUTEH 

seat BECOMES 

GBT vilenT: Wedf?rareaemsgq i 33 N 
23. O Mighty-armed one, having seen your great form, 
of many mouths and eyes, of many arms, thighs and 


feet, of many bellies, terrible with many tusks, the worlds 
tremble and so do I. 


effet a ferri wrt a ferent it 2% ul 


24. Having seen you touching the sky, shining with many 
colors, with the mouth opened wide, and enormous and 
burning eyes, my innermost self is deeply troubled and 
I do have neither stability nor peace, O Visnu. 


Wie eas mAT eau 


25. Just by seeing your many mouths possessing terri- 
ble tusks, resembling the fire at the time of dissolution, 
I lose the sense of direction and find no peace. Show 
mercy, O God of Gods, dwelling place of the universe. 
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sfredt QUT: gau 
Bereta AÀ: NRN 


26. All these sons of Dhrtarāştra along with the hosts of 
kings and also Bhisma, Drona and Karna along with 
our leading warriors, 


27. They are all rushing into your mouths, dreadful due 
to their tusks. Some are found caught between your teeth 
and can be seen with their heads crushed into powder. 


IHR: getat 
fafa d qaqnfacreqy 
wafer  smdugrS ater: 
Wea: Ha fatal: wei Wa 2 N 


28. The warriors belonging to Yuddhisthira’s and 
Dhrtarastra’s army are entering your unimaginable 
mouth, being forced to do so by creatures of various 
kinds, and are pierced by many weapons. 


ada fem Tà 
amet — ved uA: | 
Wem aA ASAA: 
agaga —— bu 
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29. As the water currents flow towards the ocean, in the 
same way, burnt by your fire, these warriors enter into 
your body. 


vem amt metn 

fasta aaa Fafa | 

amw udi we o UdgT 

fafa mya URAM: | 

aga mya faya mT 

Ka aT HEAT: N Zo N 
30. Just as the moths enter a burning fire with great 
speed only to meet their destruction, in the same way, 
creatures enter rushing with great speed into your mouth 
just to meet their own destruction. The same is happen- 


ing with these heroes among men, who enter your mouth 
from all sides. 


AREA WAA: RAAT 
maenad: | 
qne WIA 
We Kate: uus ferit i 33 t 
31. O Visnu, with your blazing mouth you lick up, swal- 
lowing on all sides, entire worlds of living beings. Fill- 


ing the entire universe with your splendor, your terrible 
rays scorch. 


arene Ù a CEU ES 
IMSA, d caat wate | 
aaga qare 
a fe wane wa ugin? 
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32. Tell me who you are, possessing this terrible form. 
I salute to you, O Best of Gods; show your grace to me. 
I desire to know your primordial nature but I have no 
means for understanding your activities. 


qa Wad a ARAA Aaga i 33 i 


I do not understand what you are doing. I do not understand 
for what purpose you are showing to me this horrible form of 
yours. 


Asaka: wahy ate: di 33! 


The Lord said: 
33. [ am the powerful time, instrumental in the destruc- 
tion of the world. I am the impulse that absorbs the 
world back into myself. Even without your involvement, 
these warriors arrayed in the opposing armies will cease 


to exist. 
aaeain aÀ enm 
Riar aAA TT AAS! 


màt —— fud yaaa 

Rimai «=a Pear 3Y 
34. Therefore, O Skilful Archer, stand up and earn fame. 
Defeat your enemies and enjoy lordship over the Earth. 


All these warriors have already been killed by Me, you 
are simply the instrument. 


248 Gitartha-samgraha 


not a sed a Wasa a 
au emer mese 
Tur Edid we AT Sater 
wee Vata WY Wem 34 d 


35. Do not fear; kill Drona, Bhisma, Jayadratha, Karna, 
as well as other heroes. I have already killed them all. 
Fight, you will defeat your enemies. 


qa Wad emp femme: yane adfazi- 
anafea gR wmm yaaa wer szfzqupuifafu- 
www fraia maA: Raana | sa mp Uu 
edgy e faf www] wa’ efa;—wmad ae, Im wT 
días: Hate: RIS: '—gerfa it 34 Il 


In regard to Arjuna's question the Lord gives the following an- 
swer: Consciousness, which is pure, impure and a mixture of these 
two, forcefully swallows the objects of the universe as consisting of 
knowledge and ignorance. In this chapter, the Lord has briefly pre- 
sented a secret. However, let this brief statement by the Lord be for 
those who are capable of grasping this secret behind the conscious- 
ness as being expressed only through a few words. Why should we 
waste our energy in uselessly writing more and more lines explain- 
ing this topic? 

The sentence, “All these warriors have already been killed by 
Me”, stated by the Lord in verse 34 is the answer to the question that 
Arjuna raised in chapter 2 verse 6, *I do not know which is prefer- 
able for us: that we should defeat them or they should defeat us." 


asa sara 
4 i 
wdrefereiwur — fee 
Weep 3TH Vale qui 
ange tata: Wore 35 Ul 
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Saiijaya said: 
36. Having heard Krsna's instruction, the Diamonded 
One, trembling and terrified, with his hands folded first 
saluted, then fell prostrate, and thus spoke with choked 
voice to the Lord: 


anfa sara 
WA thw we Wenlcdt 
SUERA ENES] FI 
verfa sit faym sata 
Wed mefa a Agag: 3! 


Arjuna said: 
37. It is right, O Hrsike$a, that the world should rejoice 
and delight in your praise. Terrified demons flee in all 
directions and the assemblages of perfected beings are 
saluting you. 


Wenieat— uA II 39 Il 


The word prakirtyā here means ‘by praising’, ‘by means of 
praise’. 


aadA A AA 

maA metsa | 

ama ddyD maA 

waat «= aa ë MANEN 
38. And why would they not bow to you, O Great Be- 
ing, who are the original cause, superior even to Brahmā? 
O God of Gods, you are infinite and the resting place of 


your creation. You are imperishable, existence, non-ex- 
IStence and that which transcends both. 
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Wq-—wuqekd4| Sasa wedfguaegri! SAMA Strat sf 
fufa aafaa MAAA q 
maena: | Seri a Wu ATA N- 
A: Il 3 I 


The word sat here refers to any object. Asat is that which doesn’t 
form any cognition, i.e., it cannot be directly experienced. However, 
asat or abháva is not beyond the Brahman. If abhava *' is presented to 
the mind through different words that describe it, then abhdva also 
becomes an object of knowledge. The Brahman, which is beyond both 
sat and asat, is known when the notion of both is transcendent. 


canada: Yee: QT 

waned fes ut Per 

ams dat a wt a ama 

«ur dd AATAS I 39! 
39. You are first among the gods, the primordial Purusa, 
the highest resting place of the entire universe. You are 
the knower, the object of knowledge and the highest 


state. The entire universe is pervaded by you, O Being 
of Infinite Forms. 


Wa A: aaah Xo ll 


40. O Lord of Immeasurable Glory, you are Vayu, 
Yama, Agni, Varuna, the Moon, Prajapati and Brahma. 
You are the Lord of all, beginningless and of extraordi- 
nary powers. 


" Here the word ab/iáva refers to such things which could be expressed by words 
but in reality do not exist, as for example heavenly flowers, etc. 
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"Hb MASH, WES: 
wis yA wat MAI 
Ta: =e a PEGES 
qs wd Wad Us AU vei 


4]. Salutations to you, salutations a thousand times, salu- 
tations to you again and again. Salutations to you from 
the front and behind, salutations to you, O Everything, 
on all sides. 


TH Tee agi seefqwefaenntes a 
qaaa ae; Wass: We RuertfaWuns 
BAN Wedd qgsnedri eee dieser fec tl v2 ul 

The repetition of the words ‘salutations to you’ (namo namah) is 
instrumental in expressing excellence in devotion. Now, Arjuna di- 
rectly experienced what the Lord has been telling him about his own 
nature in previous chapters. Therefore, Arjuna begins to praise the 
Lord. I will stop here because any further commentary on this would 
be an unnecessary repetition of what has already been explained. 


afte wer afyedte ca 
maA — qyadsferrai i 
amada sfadtan Wea 
wd arate aatsta aad: x3 Il 


42. O God, you possess immeasurable capabilities, there 
is none in the three worlds to be compared with you. 
You are of limitless power and immeasurable valor; you 
pervade everything, therefore you are everywhere. 


Wad war wad ach 
è HM è Aaa = Va ui 
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ammar nèm adi 
"ur ymca wma 


43. Whether considering you a friend, unaware of your 
glory, I addressed you impetuously, “Hey Krsna, hey 
son of Yadu, hey friend", either as a result of thought- 
lessness or affection, 


PEZIGAS tacs TAIRE] 
Renya Ag l 
unsura aAA 
GEALE) TAZIA Ul Ps I 


44. And also, if I treated you with disrespect even for 
the purpose of making a joke, while playing, resting, 
sitting or dining, in privacy or in public, O Unshakable 
One, you should forgive me all of that. 


Aah MaA NRA 
cna fara pea 
* AMISH: Hats 
vi Ten ar aA AT Se Ut 


45. You are the father of the movable and unmovable 
worlds; you are the most venerable teacher of the uni- 
verse. None is equal to you, therefore, how can there be 
a greater being in all the three worlds? O You of Im- 
measurable Powers. 


cero uea are 
Wurm Arie | 
da per waa WE: 
fua: franareta qs MAN XS I 
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46. Therefore, I salute and prostrate my body, I ask 
you, mighty and praiseworthy being, for your grace; 
you should bear with me as the father bears with his 
son, the friend with his friend, and the lover with the 
beloved. 


feat waiter erg 
yar qd cw: wi 
mAsa ent ATTA AT 
aa femmar a femper wo t 


47. Your divine actions are amazing, remembered by 
the Rsis of old. There is no other creator of the universe 
but you. You are its maintainer, creator, pervader, and 
all the creatures. 


fes at weet Uta: atta | 
mda uder wa: tag d 
faut dd: did ada xen 


48. How could it be possible for me to describe to oth- 
ers your wonderful form, which is difficult to bear? 
You alone are the creator of everything, O Pervader of 
the Universe, therefore, you are everything. 


aagi HH A went a 

anui ce feud wi 

" d yri uff 

Tare AT sem Ag: MKS I 
49. The performance of the most amazing action is not 
difficult for you. In regard to action, there is no other 


being that can compare with you. There is no limit to 
your qualities, lustre, might or grandeur. 
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Wie cam wem uo! 


50. Having seen that which has never been seen before, 
I am thrilled yet my mind trembles with fear. O God, 
reveal to me your original form, be gracious, O God of 
Gods, Resting Abode of the Universe. 


feted ufi Uhen- 
ta vai sEHé ata 
wa Sea aq 
Weser wa fag 


51. O Thousand-armed Being, I wish to see you as be- 
fore, wearing a diadem, mace and with discus in your 
hand, O Possessor of All Forms, take on that four-armed 
form of yours. 


GY Matt TF GUAR 


The Lord said: 


52. I have graciously revealed to you, O Arjuna, My 
highest form through My own yoga. This form of Mine 
made up of light, cosmic, eternal and primordial has 
never been seen by any other living being. 


q Aaaama a- 

+ a fear quifmed: | 
i Lu 

SE veu HEU o gud 


Chapter 11 255 


53. In the world of humans, I in My highest form can- 
not be seen by any other being but you, O Hero of the 
Kurus, even if they follow the path of Vedic sacrifice, 
charity, ritual activity or severe austerities. 


TT d emm ar a feed ye 
qt cd MWM RAGA 
aaa: Witt: Wed 
ma WY wate yarquesi 


54. Having seen My terrible and fearsome form, do not 
shiver or become confused. Behold My old form again 
and become cheerful and fear-free. 


Waa Sara 


zn maA 
tah ni WSPITHRH YA: | 
amaeana a Aai 


yar po Aagi t uy tl 


Sañjaya said: 

55. Having in this way advised Arjuna, the Lord again 
revealed his earlier form; after assuming this more gen- 
tle appearance, that great being consoled the terrified 
Arjuna. 


afa sara 

ape m wd da iub wares 
sarah Gad: Gea: Wenfd Wa: ILG I 
Arjuna said: 


56. After seeing your mild human form, O Janardana, I 
am again my normal self, and my mind has assumed its 
normal function. 
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SHAE WMT aea «ard;—szepnien 
qaa: GAA II 8 I 

After the notion of duality has completely disappeared, the Lord 
grants to Arjuna the experience of being established in the fully paci- 


fied Brahman. Then the Lord shows his nobility by taking his gentle 
form. 


sthrrargara 
agesifae wa gqparfa —WSmi 
Ca TR SUT Feast ayh: I wo II 


The Lord said: 
57. You have seen that form of Mine extraordinarily dif- 
ficult to see; even gods are constantly craving to see it. 


We act aa a aaa A Vaal 
Wat ifa se users "i uem ui! 
58. In this form in which you have seen Me, I cannot be 


seen even through the study of the Vedas, austerities, 
charity or through sacrifices. 


VM ATI Wat wreddiessui- | 
Wd «B w aA Was a RAILS 
59. My nature is such, O Arjuna, that I can be known 


and seen as I truly am and also be merged with only 
through undivided devotion, O Scorcher of the Enemies. 


unaipa wan: ngaha: | 
Feat: dyg a: ow mA moga N goll 


60. He who performs acts only for Me, for whom I am 
the highest goal, who is devoted to Me, free from at- 
tachment and enmity for all living beings, he, O 
Pandava, comes to Me. 
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aaan asi uf: Repa, qui ‘at wed, 
aged: Tay! seafeqaifatedtreerancann faa mpi 
gend us Aaaa raz &o I 


The Vasudevatattva, which is everything, descends effortlessly 
into the realm of consciousness of those who possess exclusive de- 
votion, free from desire for other knowables and objects of 
enjoyments. This realization is the result of delightful instructions 
such as, "The man of knowledge resorts to me, realizing that Vasudeva 
is the entire universe.” 


BTA WUE Ve: 
ANTA BE CIOSI EGE kiN r G 
sig: mai waaay GAT Hf: IRR I 

SUMMARY VERSE: 


Having the realization of the oneness of consciousness, 
which is manifested as pure, pure-cum-impure and im- 
pure, a meditator possessing a balanced mind observes 
the three states of consciousness with equilibrium. 


ofa sem aanradar Rma ana 
sugain URASTA: N $9 N 


AA EESTE: 


CHAPTER 12 


Ud mag A ai AAA N 
à maana AW ch AMATAR: ii ett 
Arjuna said: 


1. Those devotees who, always united with you, wor- 
ship you, or those devotees who worship your imper- 
ishable and unmanifested nature, which of these two 
have the greater knowledge of yoga? 


CaS 34 3 Wan TS:, 3 p egere; 
qui FARA YYA: N g I 
The purpose of asking this question for Arjuna is to get the un- 


derstanding of the differences between two types of devotion. The 


first type is devotion to the pure Brahman and the second to svara, 
the Brahman with form. 


9ftv Ter Tere 


nanya Hat A ni Prager undi 
Tea Uae Gp BHAT HA: Vl 


The Lord said: 


2. Those who meditate on Me, who have merged their 
minds into Me, who are permanently established in yoga; 


possessed of supreme faith, them I consider most pèr- 
fect in yoga. 
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mada wi wumgn—ernpuneqenfum, d Awd n 
qa -JAAA Sra FRA UU 
By this verse, it is proposed that those are the best devotees who 


have attained samávesa, the state in which one is naturally or sponta- 
neously identified with that Mahesvara. 


4 aamir yà 
adime a Hewat YAA Zi 
3. But those who worship the imperishable, the indefin- 


able, the unmanifested, the all-pervading, the unimagi- 
nable, the unchanging and the immovable, the constant, 


amaA we Wag: 
qd urget re cwespIfed usu 
4. By controlling all the senses, even-minded under all 


circumstances, rejoicing in the welfare of all creatures, 
they also attain Me. 


FN SARA Aaa 
stern fe dés euim us ii 
5. The trouble of those whose thoughts are set on the 


unmanifested is greater, for the abode of the un- 
manifested is hard to attain by embodied beings. 


3 Prat salad Sa wenn zenfefufesmurka4: wd 
Suomi aaa) ad Tete aft ata aafy arts, 
aafaa aay: | scat feemququreewmequmEenurd fem 
wA sta ma Rapana £asuaure Rasa 
apma fazfa it t 


Those who are devoted to the imperishable Brahman, which is 
one’s own self, they superimpose on their own self the qualities that 
long to Jsvara, such as, all-pervasiveness, etc. Those who meditate 
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on the formless Brahman also attain the highest reality. However, on 
the way, they experience more difficulties. One who is devoted to the 
formless Brahman needs to make a double effort. First, he needs to 
superimpose eight qualities # such as sinlessness onto his own dtman 
and then meditate on that àtman. One goes through all this trouble in 
spite of the existence of /svara, who is easily available and who is 
glorious by means of his self-established (eight) qualities. 


d q Galt pair iar dm HART: | 
sea UA Ut AAA STANG N 


6. But for those who meditating on Me renounce their 
actions in Me, take Me as their highest goal, worship 
Me with one-pointed yoga, 


came myad RTT! 
var c anad Weareforrerrary i 9 i 


7. For those whose mind has merged with Me, I will 
soon be the deliverer from the ocean of continuous births 
and deaths, O Partha. 


Waa wT saa Bp wf Fragrant 
Rama vb wer wnRpHHTRSI: i ¢ i 


8. Merge your mind with Me alone and establish your 
intellect in Me. Having thus become established in yoga, 
you will live in Me. 


mare q 4 wd wy dae, aad wed; 
Weefaenfasenu:| ITT BARA SATS dem cw uw Tara 
Juss fme | Ta | AA AA- 


*' According to Candogya Upanisad, VIII. 7. 1, the eight qualities of the aiman 
are: the dtman is free from sin, he is not subject to old age, he is free from death, 
sorrow, hunger and thirst, all his desires are fulfilled and he possesses unfailing 
will. 
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"fafsrmescmefrfauaisment- 
fafaa rer nna siters | 
7A aa wafer vacaret ar fafa- 


MRA AA epea AA: 
vq wig sed BPTI AATA: I 
ded qa efe dqgqeurnidfstd 
ESIBGC COS Fras N ste II 
ser Ii c II 


I the Brahman am the deliverer for those who, according to the 
instruction given before, surrender everything to me. I am their de- 
liverer in a sense that I free them from all the difficulties such as 
obstacles, etc. The meaning of the word ‘absorption’ (avesa) of the 
individual consciousness with the divine has already been explained. 
Therefore, this alone is the best yoga because this yoga is natural, 
i.e., it is attained without any means (upaya 9). As I said in my stotra: 


O Goddess, when one develops a particular type of knowl- 
edge through the practice of any limb of yoga, such as ritu- 
als, postures, control of the sense organs or deep medita- 


9 As it will become clear from the verse quoted below, by the word akrtrimatvād 
Abhinavagupta refers to the highest state of yoga attained without using any means 
(anupáya). In Tantrasára, Abhinavagupta describes anupaya in the following way, 
“A yogin, having ascertained his teacher's words only once, and being pierced by 
the firm falling of grace (Saktipdta), begins to understand that his absorption in the 
heart of consciousness is permanent and devoid of any means. As it is stated in the 
Sdstras, Paramesvara is the light of one's own self, therefore how could he be 
accomplished by any means (upáya)? Furthermore, one's own nature is eternal, 
therefore, the attainment of one's own nature cannot be dependent upon means. 
The recognition of one's own form is not reliant upon any means because it is self- 
manifested. The removal of the veil (which conceals one's own nature) is not 
dependent upon means because of the impossibility of the existence of any kind of 
concealment. Entering into one's own nature cannot be accomplished by any means 
because of the absence of difference between one who is entering into (one's own 
nature), and that which is supposed to be entered into." (Zantrasara, ch. 2, p. 9). 
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tion, then that knowledge should not be understood to be 
your permanently manifested and naturally flowing state, 
which could be experienced here and now in all the three 
states of consciousness. But when without any limbs of 
yoga, one takes recourse to the consciousness bringing her 
under control, who shines without any means following 
the horripilation, trembling and tears; then the fire of con- 
sciousness is instantaneously cognised and consciousness, 
showing no regard for the body, becomes perfectly mani- 
fested. It is at that time, O Divine Lady, that your body 
becomes instrumental in knowing Siva, who then remains 
without any support and becomes destroyer of the trap that 
makes the individual soul bound. 


andi Pere a yrna ate RAH i 
Naa wap MAES AAAA S 
9. If, however, you are unable to firmly place your mind 


in Me, then seek to attain Me by the practice of yoga, O 
Winner of Wealth. 


disqerreresfeuwd Frente cg fan we 


MAN: - SCIT: Il S II 


Absorption (dvesa) is difficult to attain without the firm grace 
(tivra Ssaktipáta)" of the Lord and without the grace of the teacher 
who has become pleased by the devoted service of the disciple. There- 


fore, one should meditate to gain the experience of dvesa. 


STIRISUTHHSÓ: MaA wal 
WeeiWfü a pdga il 2o N 


84 Saktipáta is the falling of the grace of the Lord on an aspirant, who accord- 


ing to the intensity of that grace proceeds on the path of self-realization. Tivra 
Saktipáta is the most intense of all types of saktipdtas, which enables an aspir- 
ant to know the highest reality spontaneously without any help from a teacher, 


etc. 
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10. If you are unable to seek Me through the practice 
of yoga, then devote yourself entirely to My works; 
even by performing actions for My sake you will attain 
perfection. 


apamdisfu a e—a sae = aA 
TsSraesrezmTe rmn HF Il Lo I 


If however, you are not capable of practicing yoga because of 
being overwhelmed by obstacles, then for the sake of their destruc- 
tion you need to perform püjá, japa, homa or study of the Vedas. 


AAAS nd nR: | 
ninina wd: He AMATAN R 
ll. If you are incapable of doing even this, then resort 


to union with Me, renounce the fruits of action and act 
with self-control. 


ae cw maa wd a sA S edTd Mears arsed | 
aed fu enr cmefTBedgRORNTG:| starrer g- 
ymaa Waar — 
‘Suerte effets i 
qaan saieusfed a "mq i 
aad AA VAM WHAM gH: | 
aed HIT WM Ade POUT: Il 
Sri Saar dara «Praag 
Witenes grat AA waar’ I 
sia mAN fe farms eme 52er: tt 22 1 
deg qrendgadígad— 
If you are not capable of doing any of these acts because of 


ignorance, i.e., not knowing the process of performing all these acts 
aS instructed by the sdstras, then renounce whatever you do to the 
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Lord by dedicating your own self to Him. Having this very secret of 
the Gità in my mind I said in my Laghvi Prakriyà 9: 


Whatever act I may have performed without knowing its 
good or bad consequences or knowing the proper order of 
its performance; whatever act I may have performed with- 
out concentration or with any other lapse of my intellect; 

all ofthat, O Sambhu, you who are compassionate, forgive 
me, your miserable and ignorant devotee. Through this 
stotra I surrender myself to you, and let me never again 
become the abode of misery for no good reason. 


This is the philosophy behind the surrender to God expressed in 
all the texts of the Saiva system of thought. 


Next, this very idea will be brought to its conclusion. 


va fe zara fafgrerd i 
ATA HAMA SOA dd $3 


12. Better indeed is knowledge than practice, better than 
knowledge is meditation, better than meditation is the 
renunciation of the fruits of action, (because) peace im- 
mediately follows renunciation. 


ayaa, = SATS: ae TAT 
Tease emaa faken fa — un 
amare! fg armas ato uefud qa! 
SIMMS zn SAE! HAHA cu Gmel Wa: 1 Hd: 


adaa eA MATA VAT i $3 I 


The dvesa type of knowledge, which is the absorption in the 
divine, is better than practice (abAyasa). This is because that knowl- 
edge is the result of practice. However, meditation (dhydna), which 
is the identity with God, is better than the dvesa type of knowledge. 
This is because through meditation one attains the desired object, 


55 L'aghvi Prakryá is a devotional stotra written by Abhinavagupta which is no 
longer available. 
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which excels (visisyate) all other objects of knowledge. When medi- 
tation is completed, i.e., when identity with God is realized, only 
then it becomes possible to renounce the results of actions. Other- 
wise, how can one surrender the fruits of action to God, if God's 
nature remains hidden from him? When one is able to renounce the 
fruits of actions then one attains the utmost peace. Therefore, among 
all of these various types of knowledge the avesa type of knowledge 
is primary because it is at the root of all other types of knowledge. 


sep espuma wa: Hea wa c 

fat Megre: casque sius 
13. He who has no ill feeling for any being, who is 
friendly and compassionate, free from the desire to pos- 


sess and the feeling of I-ness, even-minded in pain and 
pleasure and patient, 


Aal— sae Beare | Ve HOTT: | Wamit'—sgenfa: Wan: 
‘FSE qued] Be Ger: '—geMe: SHR: ;—Udt GI A R: | 
&THI— ATH WA WSs: I $3 II 

Maitri is the absence of bad feelings for others. Similarly, karunah 
is one who possesses compassion. Mamaka is the feeling of posses- 
sion such as, “this belongs to me." Ahamkara, the feeling of I-ness, is 
for example a feeling that one has when one thinks, “I am generous”, 
“Tam powerful”, “I am forgiving”. One who is free from these two, 
i.e., the feeling of possession and the feeling of I-ness, is called 
nirmama and nirahamkára. Ksamá is the absence of ill-feeling for 
the enemy who did something wrong to us. 


WE: ud Brit aa webs: 
Ratatat Wage: uw oW fus: u ev 


14. The yogin who is ever content, who is always self- 
integrated, controls his senses and is unshakable in de- 
termination, whose mind and intellect are surrendered 
to Me, who is My devotee, he is dear to Me. 
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Aad arft—erqenraeeamfu WATT LUCA i $ t 


A yogin whose internal sense organs remain established in the 
self, even while he is engaged in daily activities is always self-inte- 
grated (satatam yogin). 


PESE HESGÉSICTÉSIETEHNEI SG MC E 
suai wg: Aaa frauen 


15. He from whom the world does not shrink and who 
does not shrink from the world, he who is free from joy 
and anger, fear and agitation, is dear to Me. 


aAA: yada saree MAAN: | 
Palma at ngm: AA fra: 98 


16. The devotee who is unconcerned, pure, skilled, in- 
different, and free from anxiety, who has abandoned 
the fruit of all initiative, is dear to Me. 


at Ft Cella «gie A vire «T aefa i 
Spurgpermeregnit AHA: wow fra: u $6 


17. He who neither rejoices nor hates, neither grieves 
nor desires, who has renounced merit and demerit, one 
who is full of devotion in this way is dear to Me. 


aa: wat a fat a ae maT: i 
vine: ws wefeaefst: 26d 


18. He who treats alike enemy and friend, grace and 
disgrace, cold and heat, pleasure and pain, who is free 
from attachment, 


dearest wepel eau 
stra: fRenrufasRenrm frat Az: 29 
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19. Who is balanced in blame and praise, silent, con- 
tent with anything, free from the routine of daily activi- 
ties, possessing a stable mind, one who is full of devo- 
tion in this way is dear to Me. 


aq miyah wem adored 
TSA ATA WeHredsata A fUr: o! 


20. But those who with faith, absorbed in Me, honour 
this immortal wisdom as described above, those devo- 
tees are exceedingly dear to Me. 


afaa: —' sana Aa wdem—zí ae ate wh 
qed gag aay: Anaa A: 
waa mA wahacaata RERI Ro i 

The word aniketah describes a yogin who is not limited by any 
particular duty but does whatever needs to be done, depending on 
the situation. Such a yogin does not think in this way, “This is my 
duty and I need to do only this.” One who is not touched by anything 
that comes his way, one who remains balanced and at ease in his 
heart, and always engaged in meditation on Paramesvara, such a 
yogin quickly attains liberation. 


aa UVTI: 
TAM aaa aM aA: | 
Tay aang ACA Wad: | RR II 


SUMMARY VERSE: 


The yogin absorbed in God and taken by the bliss of 
that absorption spontaneously experiences the reality of 
the Brahman in all states and conditions of life. 


sfa shem nardaran Raa aan A 
stagad in gE SATA: t $3 i 


C IDBEPIECIND?IPE 


CHAPTER 13 


smit Jara 
upi wed wa at spe ut 
verga ri qa wo Swag $i 
Arjuna said: 
1. Prakrti and Purusa, the field and the knower of the 
field, knowledge and the object of knowledge of the 


highest reality, I wish to know the nature of these two, 
O KeSava. 


mfg rx sue: '—sfa Fad aa fear, IAN:, SUI 
qa: «fre wa ? sfa wmrgrat siiTarmfeqa— 

In some scriptures it is stated that the knower of the field (Ksetrajna) 
is to be worshipped. In this regard, the question could be asked: What 
does the word ksetrajriah mean? Does it mean átman, Isvara or some- 


thing else? When Arjuna raised this question, the Lord instructed 
him in order to dispel this doubt. 


sffvrTarTara 
zé mkt cie Aara 
ut aq d mg: Aaa sta afga d 
The Lord said: 


2. This body, O Son of Kunti, is called the field, and 
him who knows this field, the learned call the knower 
of the field. 


aad ult ut fata wig undi 
d EDSEF EIFE MEM Ad AN3 
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3. Know Me as the knower of the field in all the fields, 
O Bharata; the knowledge of the field and its knower, 
and know that through this knowledge alone I can be 
realized. 


PART MI BP, GA pE: I Ad US AAA STHTHIS- 
sene: Ma Tad WSN aa sy! sadder aa- 
front aoe, aad aR I aia wfq WATT 
aged: A, Ueda a ac-deafa serquifsquaet fate: da 
qaaa aduer uw ws Spr Aa: Har feu 
qiia woes siete wad, aR Aae 
TA rararged: Wf Haft wet — STET AAT Va SGre: 3 I 


The field (ksetra) is the body of worldly beings where the seed 
of action (karman) is nurtured. In the case of worldly beings the em- 
bodied self (jivatma) is called the knower of the field (ksetrajnahah), 
who remains polluted by temporary impurities. However, in the case 
ofthe enlightened ones, the embodied self is called ksetra. This can 
be examined through the derivation of the word ksetra. The word 
ksetra is derived from the root ksi, which means ‘to destroy’. This is 
because the embodied self destroys the bond of karman by experi- 
encing the results of actions. The suffix tra could be derived from the 
root trie because it is the embodied self who protects himself from 
the fear of birth and death. Therefore, for the people who have real- 
ized the embodied self as ksetra, the Vasudevatattva is ksetrajnahah. 
This is to say, that Vasudeva is one who makes this ksetra known to 
the embodied self. This is because the root vid, which is synonymous 
with the root jvia, in this context possesses causative power. There- 
fore, that by whose grace the ignorant individual self (jivatma) at- 
tains wisdom, that alone is ksetrajnahah and nothing else. 

The difference between jivadtma and paramatma is as follows: 
when the same reality, i.e., atrian, assumes a limited form, it is called 
jivatma, and when it assumes the unlimited form it is called 
paramatniaa. 

Although the word mama in this verse is used in the genitive 
case, it has the power of the accusative. Therefore, the expression 
matam mama means that “I could be known (by that knowledge).” 
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Tat Tat Gerd aga aay aq 
Ua At Gee SITESI AAS A STUDU SU 


4. Hear briefly from Me what the field is, what is its 
nature, what are its modifications, from where these 
modifications come, and who the knower is, and what 
is his nature. 


saf&firstg er tit w-athutatad: Vere | 
wagqauesaq —— equa & tt 


5. Rsis have sung of it in many ways and separately in 
various hymns and also in the well-reasoned and con- 
clusive expressions of the Brahmasitras. 


aq fae tæn fea  wHnRRI— gerne 
Ter Ufa we a nafig déshodaq, quu 
PARTS AAN Sa tt & 


The word yadvikari refers to that by means of which a given 
thing changes. The word ‘briefly’ (samdsena). means that the Lord, 
without separating questions, answers them with one common an- 
swer. Although these questions have been answered in many differ- 
ent ways by the Asis in the Vedas, the Lord answers all these ques- 
tions by giving one single answer. 


Mayas qiganda a 
staat ah a ust ARTER: 1g 


6. The five elements, the sense of I, the intellect as also 
Prakrti, the ten senses and the mind and the five objects 
of the senses, 


aay: satiate were ATAN: 
BUA: WE & I 


Chapler 13 271 


The word Avyaktam here stands for Prakrti %. The word indriyani 
refers to the ten sense organs *' plus the mind. The objects of the 
sense organs are: sound, touch, form, taste and smell. 


Sv Wu: uui usd ngada Sf: 
Wadi waar WÍSSRTGTSTESU ON 


7. Desire and aversion, pleasure and pain, the body, 
consciousness and the upholder of prdna (dhrti), these 
are briefly described as the field along with its modifi- 
cations. 


"WdWH-gqxe: qes:i yfaktta sd fea ade- we: 
fra one feat at er RS a ‘sada Uu wd 
fore, equa aeda y-ga worden ufqgsm- 
AAA REANA STITSTS Te BTA II 9 I 

Wa aa Send, Fags! Fert MATA 

The word cetaná stands for Purusa, who is the power of con- 
sciousness. 

Dhrti is the power of holding the vital energy (pràna) intact in 
the form of assurance or hope, which makes one think, "This is suffi- 
cient for me. What would be the purpose of acquiring anything else? 
May I always be successful in this way". This kind of feeling, which 
is known as passion (rága) in the esoteric texts of Saivism, is present 


inall living beings from Brahma to an insect in regard to either an act 
undertaken or completed or any act undertaken under desire or anger. 


Thus, ksetra and ksetrajria have been explained. Next the Lord 
will go on to explain the nature of knowledge. 


* In the Samkhya system the word Avyaktam is yet another name for Prakrti, 
which is the material cause of creation, and in which all effects exist in their 
unmanifcsted state. 


" According to the Sarikhya system there are five organs of gaining knowledge 
(j"Óáanendriyas) and five organs of action (karmendriyas). The organs of gaining 
knowledge are: ears, skin, eyes, tongue and nose. The organs of action are: hands, 
feet, mouth, anus, and sex organ. 


272 


Gitartha-samgraha 


amana RRT | 
aaia vii Aaa AE: uc it 
8. Humility, integrity, non-violence, patience, simplic- 


ity, service to the teacher, purity, stability and self- 
control, 


gamd ra US WI 
WASNT aaa NRN 


9. Indifference to the objects of the senses, absence of 
egoism, and the perception of the evil of birth, death, 
old age, sickness, and pain, 


START TES: REUNIR 
fed a mema go N 


10. Non-attachment, absence of clinging to son, wife, 


.home and so on, and a constant even-mindedness to all 


desirable and undesirable happenings, 


Wf wasn  Cfevedrenuit | 
fafamesrafarantfastrdate ESA 


11. Unwavering devotion to Me through one-pointed 
yoga, abiding in solitary places, distaste for a crowd of 
people, 


asnasa aaan yN i 
Ua Mena MEASAN N $3 ll 


12. Being established in the knowledge of the highest 
reality, insight into the ultimate goal of the knowledge 
of reality; all this is declared to be knowledge arid all 
that is different from it is ignorance. 
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aati Tae wesumeewu a fefe — 
TAS A f2ra:, wr war GM: ;— q«i Paras Ae ep: | Stat Ta ur 
qafa, arene qerimarit SAARTAMTad, SRGTHÜU aT 
PATTI REI eene | Cd adag trs udtgaita AN 
maA I $3 ul 

Ud gr eg dqqen— 

By the word ananyayogena it is meant that the yogin realizes 
that there is nothing beyond the Lord Paramesvara. This type of firm 
conviction is called yoga, which enables one to develop unwavering 
devotion to God. Such devotion is unwavering either because of the 
absence of desire, which normally creates wavering, i.e., fluctuations 
of the mind. Or, (even in the presence of desire in one's mind), the 
devotion is not disturbed because desires, which are fluctuations of 
the mind, become identified with Paramesvara. 

Thus, one should always think in this way regarding devotion. 
To behave in a different way would be a sign of ignorance coming 
out of egoism, etc. 


Next, the Lord will explain what it is to be known by this 
knowledge. 


Ji SATA PAAR TA | 
Meat A A AMAA | 3 


13. I will describe that which is to be known, and by 
knowing which one attains eternal life. This beginningless 
and highest Brahman is said to be neither of the nature 
of existence nor of the nature of non-existence. 


ada: wui amda 
ada: sift adage fasta ed 


14. With his hands and feet everywhere, with eyes, heads 
and faces on all sides, with ears reaching to all the cor- 
ners of the universe, enveloping all, he dwells in the 
world. 
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Taser afafa 

aah adya fnit remp AN eu 
15. He has the appearance of the qualities of the senses 
and yet is freed from all of the senses, unattached and 


yet supporting all, free from the gunas and yet experi- 
encing them. 


aes warm waa a 
Fencardalaga quel Aft TA ATI VE It 


16. He dwells outside and within all beings, he is un- 
moving and also moving, he is not known because he is 
subtle, he is far away and yet he is near. 


saw a yA feria a RATA i 
Yau a grub UAH werfemup Ai Vol 


17. He is undivided and yet he appears to be divided in 
all beings. He is to be known as the sustainer of the 
creatures, their destroyer and their creator. 


waa qum fqurg: Wap | 
wags wera we weed fats Ve ti 


18. He is the Light of all lights, described to be beyond 
darkness; he is knowledge, the object of knowledge and 
that which is attainable through knowledge. He is seated 
in the hearts of all. 


‘sere vel’'-seafefutesimisteaanaarued Vd- 
vated paR unt a fast yaa 
Senate fe» FT9neran YERA i 22 Il 

With the adjectives such as anddimatparam, etc., the Lord 


preaches non-difference among all different types of knowledge ex- 
pressed in different philosophical systems. Knowledge of non-dif- 
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ference is instrumental in removing all doubts regarding the non- 
dual nature of the Brahman. I have already commented on these vari- 
ous adjectives. What would be the purpose of commenting again on 
the same subject? 


urA wem AA Aa Uk XII: | 
Wem vma WEATER | 99! 


19. In this way, the field, knowledge and the object of 
knowledge have been briefly described; My devotee who 
understands this merges into My highest nature. 


Uda aaah Aa A Aha, TVs Age: | ATTA 8S I 
Uda Heal Ula frad- 


One who knows these three, i.e., field (ksetra), knowledge 
(jana), and object of knowledge (jñeya) is my true devotee. He una- 
voidably merges with me. 


In the following verse, the Lord will go on to examine what he 
has just defined in this verse. 


Wed wes wa facut saf | 
aaia quiza fata UPATA 30 t 


20. Know both Prakrti * and Purusa ® to be beginning- 
less; and know also that the modifications and gunas 
are born of Prakrti. 


* According to Sanikhya, Prakrti is also eternal. The characteristics of Prakrti 
are described in the Sdnikhya Karikas, 10. The kdrikd reads as follows: "The 
Manifest is ‘with cause’, ‘not eternal’, ‘not pervasive’, ‘active’, *multiform', 
‘component’, ‘soluble’, ‘conjunct’ and ‘dependent’. — The Unmanifest (Prakrti) 
is the reverse of this.“ (Translated by Ganganath Jha). 


? Purusa is sentient but inactive and free from the influence of the gunas. He 
Possesses the power of consciousness and therefore, the presence of Purusa is 
necessary for the functioning of the intellect, the mind or any other modification 
of Prakrti. 
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We fecere: — S RUIT«RTTSN | FEHR: — Teles: Il RO ii 


It could be said that Prakrti is also eternal, because it has noth. 
ing else as its cause. Modifications of Prakrti are objects such as a 
pot, etc. 


weed wq Wien 
Feu: gagu wa qeu Wi 


21. Prakrti is said to be instrumental in creating the 
causal relation, and the Purusa is said to be the cause in 
regard to the experience of pleasure and pain. 


upaa eismod eg: | FEI WAST ll 22 I 


Prakrti is the cause of causal relationship *. Purusa °”, being 
dominant between the two, is the enjoyer of Prakrti. 


Gea: wee fe ys WwenkTemequm| 
sro PRSA MEARE N Vt 


22. Purusa, abiding in Prakrti, enjoys the gunas born 
of Prakrti, attachment to the gunas is the cause of its 
births in good and evil wombs. 


wpe: waractefenereir-misn gA: i35 i 


Prakrti and Purusa are just like a cripple and a blind man ”, 
because for their functioning they depend on each other. 


? As already pointed out, according to the Sarikhya system, the relationship 
between cause and effect is that of identity-cum-difference (tadátmya). In other 
words, the effect is unavoidably inherent in its cause. For example, oil comes 
from sesame seeds and not from anything else because oil inherently exists in 
sesame seeds. See also note 5. 


?! Purusa is the enjoyer of Prakrti in the sense that Purusa mistakes transforma- 
tions caused by the function of the gunas to be his own transformations. 
?? The union of Purusa and Prakrti is responsible for bringing creation into exist- 


ence. Prakrti and Purusa need each other because Prakrti, which is capable of 
action, is unconscious while Purusa, who possesses consciousness, does not 
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SSSA A wat wet Wea: | 
UAT UAH SRAN: W: 3 


23. The highest Purusa in this body is said to be the 
witness, the approver, the supporter, the experiencer, 
the great Lord and the highest Self. 


ad wae vieni wqn—' sage’ — 
zeníefwu:| sara wea: we, garagen: at: dem 
q: -uda Pred I, Aaa Rte uf qe t 33 I 
an wm— 


The nature of Purusa is referred to by the authors of sastras 
under different names such as witness (upadrasta), etc. The entire 
creation is nothing but Prakrti and its fourteen evolutes. Next comes 
Purusa. Both Prakrti and Purusa are beginningless and permanent. 
This is to say, when they merge into the Brahman and become iden- 
tical with it, as there is nothing outside of the Brahman, who 1s the 
highest reality. 


Therefore, the Lord said: 


a ud ata wes wed wu: ae 
adar adats uw yts RTTA it Y Ul 


24. He who knows Purusa and Prakrti together with its 
gunas, whatever his present condition might be, such a 
person is not born again. 


Ways main sevi gp uH wed, yea Uns 
Weary fe | AIT ep CUT ISTIS adaf, x1 ge WaT: 1 Sv ll 


possess the power of action. Furthermore, Purusa needs Prakrti for the purpose 
of liberation, which in this system is discriminative knowledge (viveka khydti) 
between Purusa and the gunas. On the other hand, Prakrti, who is the object of 
enjoyment, needs Purusa who is the enjoyer. In Sdmkhya Kdrikds 21, we read: 
“For the perception of Nature by the Spirit (Purusa) and for the Isolation of the 
Spirit, there is union of both, — like that of the halt [cripple] and the blind; and 
from this union proceeds evolution." (Translated by Ganganath Jha) 
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The yogin who through realization of the non-dual nature of the 
Brahman knows the real nature of Purusa, Prakrti, its gunas and 


their modifications, is free regardless of the conditions in which he 
lives. 


SAAS SAT UVa hl aera AAI | 
at Ug a Haan ATH RY N 


25. Some perceive the Self in the self by the self through 
meditation; others by Samkhya and Yoga and still oth- 
ers by the path of action. 


TY MAMMA: Yaa SUTH | 
aR cfe ed SIRTURTSTUTT: WW RG UI 


26. Yet others, ignorant of this path, worship hearing it 
from others, and they too cross beyond death by their 
devotion to the teaching they have heard. 


ggi uw ai Wuri hfaa Sure AÀ: WT AST | 
ad: wa) git wate = safety aa- 
yadigar | asf yea aia) Shag wad 
Tymen | Sa: AAAS AHA VE I 


Some respectfully accept this type of pre-eminent knowledge 
as being identical with their átman. Some others respectfully ac- 
cept this knowledge according to the teachings of Samkhya and Yoga, 
as previously described. Some others accept this knowledge to be 
yoga of action. Yet others, who are not familiar with the nature of 
this knowledge, show interest and want to know about it, respect- 
fully accept what they hear from others. This kind of people also 
cross the ocean of samisára. This is because Brahmatattva being 
respectfully accepted in any way helps one cross over sarisára. 


Therefore, one should always be dedicated to meditation on the highest 
reality. 
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aatahearata Ure RAGT 
SERERE DIIRE- aA It BO UI 


27. Know, O Best of Bharatas, that whatever being is 
born, moving or unmoving, it is through the union of 
the field (ksetra) and the knower of the field (ksetrajña). 


akh maa a ad Aaa a Safa tl Veo ii 


Whatever creature that exists, either movable or unmovable, 
cannot remain outside of ksetrajñah. 


wd way way fast wann 
faracatavad a: ugatd uw agate i 32 
28. He who sees the highest Lord dwelling alike in all 


beings and never perishing when they perish, he truly 
sees. 


aq Ta 


Therefore, 


wd usgq fe we anata 
q eae wet rie UAT TW RR UI 


29. Perceiving the Lord to be equally present every- 
where, he does not hurt his @tman by his átman and 
then he attains the highest goal. 


Wwd3q Wafer smi a fedüdq—qu uum 4 
qafa IE SS UI 


The yogin, who possesses a balanced mind, perceives every- 
thing as identical with his own dtman and therefore is not intent on 
hurting his own self (átman). This is to say that he is not made to fall 
into the ocean of samisára, which is difficult to cross. 
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Waele fe waiter framom way: i 
a: ust aaraa @ Ward 3o! 


30. He who sees that all actions are performed only by 
Prakrti and that the self is not the doer, he truly sees. 


ae fe geet ferme gfe tata;—'wehitae wate, ag fafaq'u 


ad paisà a Hella | WaAHIcay Il 3o I 


"afa a 


The yogin who with a firm conviction thinks in the following 
way: “It is Prakrti which acts and not me”, such a yogin, even if 
completely engaged in activity, in reality does not act. This is what 


the Lord meant when he said that such a yogin is not a doer. 


wat —— s3pTgenemeneenpras arf i 
wd Us a feud Hel AMA War 39! 
31. When he realizes that the multiplicity of beings is 


resting in the One, and that from that One alone multi- 
plicity is spreading out, then he attains the Brahman. 


SMAUTScaAT ALOT SAAS:  |d 
WM SH Hla A eet A ferar 1 33 N 


32. Because the supreme self is without beginning, im- 
perishable and without gunas, and although it dwells in 
the body, O Son of Kunti, it neither acts nor gets stained. 


aM wed Glerarernrst arated | 
WedaTefiserd ee dare "uter i 33 Il 


33. Just as the all-pervading dkdsa is not stained bē- 
cause of its subtlety, in the same way, the atman, present 
in the body everywhere, is not stained. 
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feii retener Rr wart gerei- fueram emer aware, 
amem us Aled Ti cd | Taha daca eram | Ada wor 
MAMA FT Rra- SrA i 33 N 


Ifa yogin, because of the vastness and all-pervasiveness of átman, 
perceives the difference among the variety of living beings within 
his own self but is aware that difference is created by átman alone, 
then such a yogin is not polluted by impurities, because an enlight- 
ened yogin possesses a power of all-doership. Like akaása, the yogin, 
although in the body, is not polluted because he has become identical 
with Paramátman. 


am Waa: Hea ellen fH wa: | 
at eat dar peat Wennyngfd ANT 3v 


34. Just as one sun illumines this whole world, in the 
same way, the Lord of the field illuminates this entire 
field, O Bharata. 


Tj Vm: TT Seta aah aAa- gag wag 
Va Sora | Pest Via SEATUÍIGTSH: | Bw It 


The question could be raised: How can one Paramatman per- 
vade so many fields (ksetras)? To dispel this doubt the Lord quotes 
the popular example of the sun, which although only one, shines on 
many different objects. The expression 'this entire field' (krtsnam ks 
etram) here means the bodies of all movable and unmovable beings. 


Aga AAA aaa | 
yaapa a a feepuifed d Wm 34 N 


35. Those who through their eye of wisdom know the 
distinction between the field and the knower of the field, 
and the means of liberation from Prakrti, they attain the 
highest reality. 
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Wane agh am Wi, AAN, «= dg 
SCM, wq a menu adea A 
ag water d area rur err ws wai Rafa fret 34 t 


Thus, in this chapter the following topics have been discussed: 
the knowledge and the object of knowledge, the distinction between 
the field (ksetra) and the knower of the field (ksetrajria) and the way 
of release from the limited property of change belonging to Prakrti 
and the elements. Those who are able to realize all of this with an 
extraordinary, unobstructed eye of knowledge, attain Vasudevatattva, 
And one who attains Vasudevatattva certainly attains Paramesvara, 


TA HEYA: 


qurafaicrs Ye: HATA, | 
ORO Herd faiai TAN g3 Il 


SUMMARY VERSE: 


The difference between Purusa and Prakrti ” exists only 
for those who are confused, but those who are perfect 
realize the entire universe as the pure átman. 


ofa sfrreraesirardeniaeraenrfirrenaurafentud 
TARMAC eas AAS SATA: t $3 ii 


9 It should be remembered that according to the Samkhya system Purusa and 
Prakrti are different from each other and possess different natures. Furthermore, 
Samkhya teaches that recognition by Purusa of his real nature, which transcends 
the operations of the gunas, is the cause for his liberation (apavarga). At the time 
of this recognition by Purusa, complete separation between the two takes place 
and Purusa attains the state of aloneness (Kaivalyam). It is in regard to this kind 
of liberation that Abhinavagupta wrote, "However, the liberation (apavarga) 
thought by other systems, which will be discussed later, is not real liberation, but 
is rather partial and incomplete.” (/svarapratyabhijidvimarsini, p. 26) 


BAYA UTay Sears: 


CHAPTER 14 


gfrsrrarTara 
Wi ya: Wenger AMM TNT d 
DAA qaa: web Ut fufarH et War: d $i 
The Lord said: 
1. I will again explain that supreme knowledge, the best 


of all types of knowledge, knowing which all sages have 
gone from this world to the highest perfection. 


Fea Yah sri, qq YA: WHT wed TORUS dac 
Fea | MIM — FITS WA SEUCTAaT WAS Te I g I 


In this chapter, the knowledge already explained by the Lord 
will be discussed again. This time however, emphasis will be placed 
in delineating the nature of three gunas, which will be analyzed in 
great detail. 

With the second part of the verse beginning with, ‘knowing 
which’ the Lord indicates that this knowledge is an old experience, 
which was well known to the sages and Rsis of the ancient times. 


zd AMAT. CHHO mein: | 
iste rusa Wes A eme WU M 


2. Those who have taken refuge in this knowledge have 
become identical with Me; they are not born even at the 
time of creation; nor do they tremble at the time of 
dissolution. 


riser: | warty o ufum 
THIR I 
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qam Aydt HAASE — 

The verb vyathanti is grammatically incorrect. In classical San- 
skrit this verb is used only in dtmanepada, but here it is used in 
parasmaipada. However, the language of the Bhagavadgità is equal 
in authority to the Vedas, therefore it should be understood as cor- 
rect. The same should be understood for any other nominal or verbal 
ending used incorrectly in this text. 


Next the Lord will describe the sequence of creation. 


TH Aiea diurni ware 

maa: Raya dat safe ATU Zh 
3. I (whose nature is highest bliss) possess the great 
power of Freedom (svatantryasakti), who is My womb, 


and in her I place the seed; from this the origin of all 
beings proceeds, O Bharata. 


MAA Wd THR a, Unt fe BA! AA—dacaqeyy- 


TAME FERS eaae sur sida fe fami- 
VAT ASIAN See TARA il 3 MI 
Id Ta— 


When one knows the cause of that which he wants to abandon, 
then it is easier to give up that particular thing. ?! 

The pronoun mama refers to the Lord, who is of the nature of 
the highest bliss, impossible to describe. Mahadbrahman is Sakti, 
who is instrumental in creating the entire universe. Having taken re- 
course to my own Sakti called vimarsa, ?? I place limited souls, who 
are eternal by nature, in the world for the purpose of obliging them. 


*! The implied question here is: Why the Lord wants to explain to Arjuna the 
process of creation when he wants him to abandon this world? 


?5 In the Kashmir Shaivism system, from the perception of both the universal self 
and the individual self, the highest reality is Prakasavimarsamaya. The Prakása 
aspect of the highest reality is pure light consciousness, which is the substratum 
of everything that exists. The Vimarsa aspect is the consciousness or self-aware- 
ness of that light intent on creation. These two aspects of the highest reality are 
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Therefore, 


adag erp uds: wei aT: | 
wat sr maa eius: furi 


4. Whatever forms, O Son of Kunti, are produced in 
any wombs, the great svátantryasakti is their womb and 
I am the father who gives the seed. 


alg airy amaaa dea weaashh:—dacadar- 
SAAT ATA | FI TAS —VPHAMSATNLA: I ¥ Il 


This sakti of the Lord is instrumental in creation in all the wombs, 
because of being the original cause. Therefore, we can say that the 
Sakti of the Lord is the mother of the universe, because her nature is 
to manifest the universe (lit., vomiting it out). I the Lord, possessor 
of that sakti, whose nature is difficult to describe, am the father of 
this universe. 


Gra WHEAT sit um: ugfqunr | 
freta maae ee dfe THeTWm uu 


5. The three gunas, sattva, rajas and tamas born of 
Prakrti bind down the embodied and the imperishable 
dweller in the body, O Mighty-armed. 


cat qma — Gere ethene o nmi 
ferrara y i 


The embodied self, who mistakes his body to be the dtman, is 
bound by the three gunas for the purpose of enjoyment of worldly 
objects, which eventually culminates in attaining enlightenment. 


perfectly and always united and can never under any circumstances or on any 
level of existence be separated. For her existence vimarsa is not dependent on 
anything outside of herself. Therefore, she possesses absolute autonomy and free- 
dom and in this respect she is also referred to as svdtantrya. In the process of 
expansion or creation vimarsa gives rise to other powers, i.e., icchd, jidna and 
kriyasaktis, which in turn give rise to creation. 
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aa aa Aaah 
Gaudet cua amaga UATE! 
6. Of these, sattva, because of its pure nature causes 


illumination and health; it binds, O Blameless One, by 
clinging to happiness and knowledge. 


TH wie fef qonag Uyg 
tanta aa adaga feme 


7. O Son of Kunti, know rajas to be of the nature of 
passion, springing from craving and attachment. It binds 
the embodied beings by attachment to action. 


wae rper | Tea FA FM AHS Wea Ad: 11 9 i 
In these two verses, the Lord described the nature of each of the 


three gunas. Sattva is pure by nature. Rajas is that from which thirst 
and attachment is born. 


ames fea ated adefeaq 
PEIGI E AIR ESIE CELI] UAT NE N 


8. Know that tamas is born of ignorance, which deludes 
all embodied beings; it binds them, O Bhārata, by the 
qualities of negligence, indolence, and sleep. 


geren Farrar ear pee aT mirae ene 
Aaa gaaei- a: Tee 
‘STITT: AT Web IS fr Gat TAM | 
" gem aad 4 uw Ware uu: |! 
fai amered- previa | FATT HTT, Pica fq: FAST Il c t 


A human body is very difficult to attain. Attainment of a human 
body is the result of hundreds of meritorious acts carried out over a 
long period of time. The only purpose of having a human body is for 
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an embodied soul to attain liberation. The word negligence (pramada) 
refers to one who, although possessing a human body, neglects the 
practice that leads to liberation. It is said in the sastras: 


Even with the most precious jewels one cannot buy a sin- 
gle moment of human life. One who misuses human life is 
called pramadi, the lowest of all human beings. 


Laziness (dlasya) is slowness in regard to the auspicious acts 
that should be performed. Sleep (nidrd) is spending too much time 
on the wrong path. ° 


ad Ga ngai tw: wafer ara 
Wag q dH: Ware WAARA |i 


9. Sattva attaches one to happiness, rajas to action, O 
Bharata, but famas, veiling knowledge, attaches to neg- 
ligence. 


agani «sre t g tl 


The word savijayati means ‘to bring together’, ‘to join’, ‘to con- 
nect’ or ‘attach’. 


TRAY ara Yala AN 

TH: Wd TAMA WU: Ara WAT Il Yo N 
10. When overpowering rajas and tamas, sattva in- 
creases, O Bharata; rajas increases when overpowering 


sattva and tamas and also tamas increases by overpow- 
ering sattva and rajas. 


Tae sf aed ead | Wik west | TA: Ararat | Sth fe 
‘aafaa afg: |’ 
ae i 2o Il 


9 mn. 
: This is to say that all those who are not involved in performing spiritual prac- 
es, which lead to the realization of the highest reality, are asleep. 


288 Gitàrtha-samgraha 


Sattva increases when rajas and tamas are suppressed. Rajas 
increases when sattva and tamas are suppressed. Tamas increases 
when sattva and rajas are suppressed. It is said, "Increase in the quan- 
tity of one guna takes place when the other two are suppressed." 


ndgn CENE CTI | 
WT Wer dear aenga weder 99 i 


11. When the light of knowledge shines forth in all the 
sense organs of the body, then it should be known that 
sattva predominates. 


ota: War: HAMA qe! 
Treat wet faqs arate eel 


12. When rajas predominates, O Best of Bharatas, greed, 
activity, the undertaking of actions, restlessness and crav- 


ing spring up. 


anuais ng Waret Ale Us ww 
Tea aed feq pur V3 ll 


13. When tamas predominates, O Son of Kurus, dark- 
ness, inertia, negligence and delusion are born. 


adgy- adag ea: wa Wee Wel 
VATA: HA Tfagganfatatd il $3 Il 

The word sarvadvaresu refers to the sense organs. When rajas 
increases, greed and its other modifications are gradually born one 


after another. In the same way, darkness and other modifications of 
tamas gradually increase as tamas increases. 


Wer Ura fags q uen ung esi 
daraufaar vitesraHetrarfauerd i 9 i 
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14. If the embodied soul leaves this world when sattva 
predominates, then he attains the pure worlds belong- 
ing to those who know the highest. 


Fal WN Sara emma fags wate, dar 
WHATS BACT: | VX I 


When throughout the whole of one’s life one practices sdttvic 
activities then the quality of sattva increases. Such a person at the 
time of death reaches an auspicious world. ?? 


THe Wes Tat aag wad 
ve weinen yeaa wad eu il 


15. If he leaves this world when rajas predominates, he 
is reborn among those attached to action; and if he is 
dissolved when tamas predominates, he is reborn in the 
wombs of the deluded. 


Wd Taras: yarn fates aerate: | 
a-a HAT WD VAN wa Wada Haha aa 
Tafirgenfeceyered A q aa- AH Us uvm] fags 
wit pa- sal od o uweremdsque wa: wd: wdelg 
wary amp Ae valued! seen a endum 
Velle refor I g4 ul 


A person who has practiced rdjasic activities throughout his life 
is reborn among human beings in his next life. The human body brings 
about a mixture of happiness and suffering. Likewise, if one prac- 
tices tàmasic activities throughout one's life then according to the 
degree of tamas, the person attains a body found in hell, the body of 
an insect or the body of a tree, etc. 

Other commentators explain, that if at the time of death any of 
the three gunas increases (irrespective of the nature of the activity 


a ee SERES 
" This point was discussed at length by Abhinavagupta in his commentary. on 
verse 7 of chapter 8. 
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that one practices throughout one’s life) then one attains the world 
dominated by that particular guna. These commentators did not ac- 
curately understand the nature of their own bodies. This is because 
at the time of death, only confusion (moha) increases in the minds of 
all people. The following verses will confirm the correctness of my 
commentary. 


HAUT: gpeg: Arata Pret wen i 
Wee et SGA WU: Uer 26 Il 
16. They say that the fruit of meritorious action is pure 


and sáttvic; the fruit of rdjasic is suffering while the 
fruit of tamasic is ignorance. 


aaa AA Wat wy Wa ui 
wend Wad AAaISAMAAa TW Voll 
17. Knowledge is born from sattva and greed from ra- 


jas; negligence and confusion, as well as ignorance, are 
born from famas. 


wel Treated aa Hea age XTSTGT: | 
HATTA STE Washer ATTA: dif i 


18. Those well-grounded in sattva attain the highest 
regions, those dominated by rajas abide in the middle 
worlds, while those controlled by the lowest guna live 
in the worlds below. 


Wea Toa: Halt Wer KESA | 
iag ut Afa ure ntra it ge Ul 
19. When the seer perceives no other agent than the 


gunas and also knows that which transcends the gunas, 
he merges into My being. 
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Tarde A Sear 
TAS: Gay STATA RoN 
20. When the embodied soul transcends these three 


gunas that spring from the body, he is freed from birth, 
death, old age and suffering, and attains immortality. 


aq Hfacdagl: Voll: eq: Feo Ara wal 
wag gia Hier HCW i 3o I 


aq ufa sri ddl, densi Todt srafa ala fe afafa 
ada, WI AAEM stad afa- aA gA sms: 


Here, several verses have been interpolated, which are not di- 
rectly connected with the topic discussed. I will disregard these verses 
because commenting on them would be repetition of what has al- 
ready been stated. Only those who have gone beyond the three gunas 
have reached the state leading to liberation. 


Now the question arises: How can an embodied soul transcend 
the gunas? Because, an embodied soul is always engaged in thinking 
a particular thought, which must necessarily be of the nature of one 
of the three gunas. Having this in mind, Arjuna asked the following 
questions: 


afa sara 
Aig eiaa watt wit 
fear: met waieiepmiqeda il 32 N 


Arjuna said: 
21. O Lord, by what marks is he characterized, who 
has transcended the three gunas? What is his conduct 
like? How does he transcend the three gunas? 


aai- 


The Lord gives the following answer: 
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sfr Tar Terer 
Vast a watt a nga uw Uns 
q 8fB ara a Pratt ARRA t 93 u 


The Lord said: 
22. He, O Pandava, who does not hate light, activity or 
delusion when they arise, nor desires for them when 
they cease, 


qa yarnfcar: aay sty ded den array Wesnmfq 4 
wed, "fü saat vata siftq paasta fem, 4 ui 


Auga — $E Aart Toda af% il 22 II 
ad Tae — 


Although sattva, rajas and tamas are present in all the states and 
conditions of life (and the yogin also cannot avoid them), neverthe- 
less, the yogin is free from their influence because he doesn’t feel 
attachment or aversion for these qualities. Such a yogin thinks, “These 
three gunas are qualities that only belong to the body and they are 
not strong enough to disturb me.” Knowing this, the yogin transcends 
all the gunas. 


Therefore, the Lord continued: 


saaa qorat p ferarcad | 
TO ada sala Asaa AGA 3! 


23. He who is seated as if indifferent, undisturbed by 
the gunas, appearing as an ignorant person, but remain- 
ing established in his own self, knowing that it is only 
the gunas that operate, 


WAGGA: — WHeHBISHeRTE: | 
qai Aeara: U RY II 
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24. He who remains the same in pain, pleasure and in 
sleep; who looks upon a clod, a stone, a piece of gold 
as of equal worth; who remains the same amid pleasant 
and unpleasant experiences; who possesses firm intel- 
lect; who regards blame and praise of himself as one, 


manman = faarafiaerar: | 
Aaya 3pUmdid: A SATU Aq N 


25. He who is the same in grace and disgrace, impartial 
to friends and foes, and who has given up all initiative 
of action, he is said to have transcended the gunas. 


q: aa Afidesa w Us a -ara dem fei AWA 
were 3r Wa: Ps US uae, Aq wei 
fafaeenfirau std fera sa: i 4 i 


One who appears like an ignorant person (aj/ial) but remains 
free from thought-constructs (vikalpa) is a person of knowledge be- 
cause he is established in his own self. The word nerigate in verse 23 
means that the yogin cannot under any circumstances lose his own 
nature. The means (updya) for attaining that state is a firm intellect. 
A person of firm intellect thinks in the following way, “The activity 
is the very nature of the body and senses, but I do not desire for the 
fruit of any activity.” 


at a ascafirana fena aad | 
Wo WO aaa ATT RAA | RG I 


26. He who serves me alone with unwavering devotion, 
transcending the three gunas, he too becomes ready for 
attaining the level of the Brahman, 


arr qenqaqarnqufasrfa, At fer 1asrestsaremcdt, SAS Aad | 
SH-wenferepregit AAT gafa, wei aaa- ga FR: | 91i 
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ad ws aerate afe:—he via aararerantata a wei 
fiaa ‘fetacchaaqista'—sit — wq, 
feaa aan 86 uefa a 
qien nRa daana: quiismadderat Wresfa | u 
Vara Wadl ASAI Aaa Vaal «ep fü 
TAA 2E II 


In verse 26, the Lord teaches the most elementary means (updya) 
of yogic practice. The particle ca in this verse has the sense of re- 
striction, i.e., “One who serves me alone”. The purpose of this verse 
is to reject the common experience where people worship the Lord 
with a view to gain the desired fruit of their worship, which 
marginalizes the Lord, who is the highest reality. This 1s because the 
worship of the Lord becomes subordinate to the result of worship. 
Therefore, the person who attaches more importance to the result of 
worship cannot possess unwavering devotion to the Lord. 

However, one who doesn’t possess desire for the results of wor- 
ship, such a person remains so even if criticized by others who ask 
him, *Why are you doing all of this for no reward?” A real devotee 
gives his answer by remaining silent, with his hair standing like thoms 
on his body, his body trembling, both of his eyes wide open, rolling 
and shedding tears because of his mind being melted in sweet devo- 
tion and his heart pierced by an unceasing devotion to the Lord. 

Therefore, it is to be understood that only such a yogin is puri- 
fied who possess an unwavering devotion to the Lord, devotion which 
is the primary power of God. 


wen fe ulasmeaqqenerae wi 
VIIA ST MAT YEAR ARA ST I 29 0I 


27. For I am the seat of the Brahman, who is immortal 
and imperishable, the eternal dharma and the absolute 
bliss. 


arena fe vem: Wiest ate AS Teal Vala; sa SST 
Fe SRA rara dtgerefakrera sradfefa fera i VW It 
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I alone am the seat of the Brahman. If a person worships Me he 
himself becomes the Brahman. Otherwise, if one's object of devo- 
tion is something different from the Lord then such an object of de- 
votion might also grant liberation. However, that kind of liberation is 
not different from deep sleep. 


aa HEYAT: 
[SiS ESI CSIG Ale JAG E: ES E | 
feerds fir Tories omia: SAY Aa: iu 2v il 


SUMMARY VERSE: 


A yogin, who has become free from error caused by 
ahamkara, as a result of the nectar of blooming devo- 
tion, such a yogin although living in the midst of the 
three gunas is beyond their influence. 


ofa sfraermesnrardesiasrrarfrreqmretetud 
simaan AA AESAAT: t S t 


AA UB SMS LATA: 


CHAPTER 15 


2T rer TarTer 
eager: wae MEATA | 
ware wea waits wed Ag uw acta eu 


The Lord said: 
1. The sástras speak of the imperishable asvattha tree 
as having its roots above and branches below; its leaves 


are the Vedic hymns, and he who knows this is a knower 
of the Vedas. 


STI MARRY agad- spp: wd, uw Varad: gem, 
TSI TARA Aaa | AWM BIL! Td wte-udd fü 
Rama wata of o wed uec gee maha- 
waded: WU; Gad, Ud sada delucfeamegita 
Weta earReara I 8 MIT 


It is stated in the sástras that the asvattha tree, which here meta- 
phorically stands for the entire universe, deserves to be worshipped. 
The purpose of this verse is to emphasize devotion to the highest 
reality in the form of God. The word ‘root’ (mila) stands for the fully 
pacified aspect of the highest reality. When one attains this fully paci- 
fied aspect of the highest reality, which is above everything else 
(ürdhvam), then one is no longer attached to activity and its results. 

The Vedas are said to be the leaves of this tree. Just as the type 
of a tree, its fruitfulness and the sweetness of its fruits are known by 
its leaves, in the same way the knowledge of the highest reality is 
expressed through the sastras such as the Vedas. 
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2. Its branches extend below and above, and being nour- 
ished by the gunas create the entire universe with sense 
objects as sprouts; below in the world of humans stretch 
forth the roots promoting action. 


qT eme demere 
Aral a i er ERUIT | 
agent ganeg- 
Haga Brit Pesce! 3d 


3. Its real form is not perceived in the world of humans, 
nor its end, its beginning, or its foundation. Having cut 
off this asvattha tree along with its deep-grown roots by 
the sharp sword of not-attachment, 


dd: ud aafufiiqei 
aaa a Aada Ya: | 
wa cum yer uwd- 
Ud: Wart: wqear qot% N 


4. Then, that path must be sought, after reaching which 
there is no coming back; I seek refuge only in that pri- 
mordial Purusa from whom has come forth this ancient 
current of creation. 


fatma «= fara gare 
stearate tartare: | 
gafy: qag: adJ- 
FeaT: UAT wu 
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5. Those who are freed from arrogance and delusion, 
who have overcome the evil of attachment, who are free 
from desires, who are permanently established in the 
highest self, who are free from the dualities such as 
pleasure and pain and are undeluded, attain that highest 
imperishable reality. 


TA :-arafefy:| yga: ARa A 
yaya «uer aA d fsan- fsufu- 
aaa areae fasreurqeqard ‘vet Terra -zis fafaa 
dune Frere fest) wq-Wé-WWmem ser Y 
qe UG I 


The expression gunapravrddha, should be understood to mean 
the unfolding of the universe, beginning with the gods and ending 
with immovable creatures, through the operation of the three gunas. 
The lower roots (adhastanamülàni) of the asvattha tree are both good 
and bad action produced in the world of human beings. In the sen- 
tence, “Having cut off this tree (tam cittva) along with its deep-grown 
roots", the verb ‘to cut’ applies to the noun 'asvattha tree’ as well as 
its adjective ‘deep-grown roots’ (suvirüdhamülam). However, in this 
case the emphasis is only on the adjective. As for example, in the 
Vedic injunction, “a stick holder (dandi) should issue orders to the 
servants" °”. [f we apply this principle to the above quoted sentence, 
then it is not a tree but its deep-grown roots stretching below that 
should be cut. That highest reality, which was previously described 
by the expression ‘fully pacified’ (prasdnta), is now described by the 
word ‘imperishable’ (avyayam). 


q aama Fat 7A VISITET A Was: | 
er A add agm WH MANGU 


6. The sun does not illuminate that place, or the moon, 
or the fire. That is my supreme abode from which those 
who attain it never return. 


98 In this sentence, the emphasis is not on the person but on the stick. 
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qari amaa: A Anda, ewm PONT- 
wed! we og femmes, deer, POAKA- 
editae Ul & I 


In that (highest abode) there is no place for the sun, etc., be- 
cause the sun, etc., are bound by time and space. They are also 
objects of knowledge that are used by sense organs as the objects 
of experience. However, the highest reality transcends the sun, 
etc., because it is beyond division into time and space, because it 
itself possesses knowledge and because it sets the sense organs 
into motion. 


Waa Stacie staa: Gare: | 
m: gair wafer af un 


7. A fragment of My own eternal self takes on the form 
of an individual soul in the world of living beings; it 
draws to itself the senses with the mind as the sixth, 
which exists in Prakrti. 


semp ward xí) Sada  uivqumidedmd- 
faaara, 3 yadi s aAa- 
qs aem: Geeta: | (AARAA) 
sR fe gR: Wa aaa aama AAA a faa- 
TE II vo I 


The individual self is part of the totality of consciousness. It is 
because of the inability of the individual self to experience that total- 
ity of consciousness, which is the result of the loss of all knowing- 
ness, that the @tman begins to consider himself limited. In reality, 
however, the existence of a part separate from that highest reality 
cannot be logically justified. As it is said in the sastras, "even the 
smallest dot does not remain outside of the omnipresent nature of the 
Brahman.” Therefore, the expression “a fragment of My own eternal 
self takes on the form of an individual soul in the world of living 
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beings” (mama eva amSa jivaloke jivabhüta sanatanah) is used here 
as a linguistic device to convey a particular idea. However, one should 
not be mistaken on its real meaning. ?? 


We Aaah TENAAAN: | 
maaa warf arepienrargrarcl t ¢ tt 


8. When the Lord takes up a body and when He departs 
from it, He takes these (six sense organs) along and 
moves, just as the wind carries away perfumes from 
their abodes. 


sTareitfa— eld | SoH —eoafa | Ud: Gel Beat ary: end 
fasta mft ma qat TAA CAAA qedíed Wa Gata, ud 
wa: yha we! usd Bel ue cd: meae funr 
emamaa ema fare aaeata emm zh 
IE IPGETEAT 


The word avdpnoti means taking on a physical form, while the 
word utkràmati is the giving up of that physical form. At the time of 
leaving a body, the átman retains the six senses together with the 
subtle elements. Just as the all-pervading wind, when coming into 
contact with the earth (the resting place of all) takes along the smell 
(belonging to the earth), and carries it to different places. In the same 
way, the dtman (who retains and carries along the subtle body) enters 
into a new body along with the puryastaka.'? 


9 The real meaning of the above quoted statemant by Lord Krsna, according to 
Abhinavagupta, is that an individual soul is always and under any circumstances 
part of the totality of consciousness. If taken literally, this statement could be 
misunderstood and taken to support the philosophy of dualism The explanation 
that Abhinavagupta offers is that it is only because of the limitations of language 
that Lord Krsna expressed this idea in this particular way. 

'00 Puryastaka is a technical term in Kashmir Shaivism, which stands for the subtle 
body. Subtle body consists of five tanmdtras, intellect (buddhi), ego (ahamkéra) 
and mind (manas). 
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However, it is not only that the átman is joined with puryastaka 
at the time of birth or death, but also while one is alive. The worldly 
activities such as standing, sitting, thinking or engaging in experi- 
encing objects are carried out by puryastaka. 


STD aq: welt wp wr wma Wd 
aktga — asm o fara s 


9. He experiences the objects of the senses by using the 
ear, the eye, the sense of touch and taste, the nose and 
also the mind. 


aigan em spem at Une | 
faqet maya yaa Gem: I oll 


10. The deluded do not perceive Him when he departs 
or is embodied or experiences the objects through the 
contact with the gunas, but they who have the eye of 
wisdom perceive Him. 


"4 Aaaa aa ug UR 
MAMAS SoH 1 aa YAM Ast A Wala — 3 Sea i 
VIS Wei MwA Wilda, ZOnRTH-UHrg:—qui 
FTA I Ro Il 


The word ‘mind’ (manas) in verse 9 refers to all internal sense 
organs, i.e., mind (manas), egoism (ahamkaàra) and intellect (buddhi). 
Foolish people are not capable of perceiving the átman, which lives 
in a body or is leaving one’s body to enter another body or is enjoy- 
ing worldly objects. They are incapable of perceiving the átman be- 
Cause their intellect is not subtle enough, that is to say, they are not 
enlightened. 

On the other hand, enlightened ones possessing subtle intellects 
are capable of perceiving the dtman as being of the nature of con- 
tinuous intense awareness of the highest reality in the form of con- 
sciousness. This is because they can maintain an unbroken samadhi, 
Which is the result of continuous practice. 
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Ae AAT uwgaecrereretten i 
ACMSAPAAMA Cri WSSWTeRTH: N R I 


ll. The yogins practicing yoga perceive Him as estab- 
lished in the self, but the unintelligent, whose souls are 
not purified, though practicing, do no find Him. 


spat q acts 4 "werr-enmfvmbeWnmen afe mE 
uWferenfeunnuwasfu arate Saar PARSTI Std Ug 
ami wa mop R-an faa ayain- 
Thre: | paa a M sp seat Rira cance 
fed: | MAPA Fal A hes aaa | Ua us WATT 
mAn, A aenfersnreraretfquf-era-m Tf aret, A Ua 
Weed 4 adit ATL) agh- 


‘H exams fe AASA a ufum |’ 
Ste ll gg Il 


For those whose minds are not purified, even continuous prac- 
tice will not bear fruit. This is because they do not possess all the 
requirements necessary for such an experience. Even apparently ideal 
conditions, such as the abundance of rain, etc., are not sufficient to 
make seeds grow in the fall, because at that time the conditions (the 
totality of causes) are simply not available for seeds to grow. How- 
ever, the situation is quite different in the spring, and the rain that 
comes at that time carried by the rainy clouds creates the conditions 
for the seeds to grow. Rare is the soil which is made fertile by the 
first sunrays after it was devastated by the harsh conditions of winter. 
Similarly, the effort of those whose minds are not purified does not 
bring about the attainment of perfection. 

Therefore, even those who are initiated into the Saiva mysteries 
and possess a means for attaining enlightenment fail in their efforts 
as a result of anger, and confusion, etc. It should be understood that 
initiation, etc., alone will not lead to the perfection of those whose 
minds are not purified. As it is said in the sdstras, "Even an initiated 
person doesn’t attain liberation if he is not free from anger, etc.” 
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Rea a  SHRERTSdSRSCR] | 
reru wert aa afg MAFAI $3 N 
12. That light existing in the sun that illumines this whole 


world, and also that light existing in the moon as well as 
in the fire, know that light to be Me. 


maA a Yat emanate 
qoni viret: wat: AAT Yat TATA: t $3 Ut 
13. And entering the earth, I support all beings by My 


vital energy; and becoming the moisture of the moon, I 
nourish all plants. 


ae AMR Yat mA deme: | 
Wore: "Ter waiter v i 
14. Becoming the universal fire in the bodies of living 
beings and mingling with the prdna and apdana, I digest 
the four kinds of food. 


WRG! Tete, — efecrump! sa ‘fara a’ zu 
Witgid| UK dun VaR dnb cg;— senem ag, — 
"quof reef: wed: THE SIHD Taree: 1’ 

S mA wed qp dun  WemnumWweemdenmudee— 
Wesel qésfeckb,— tant’ gern em AAR: '— 

SP SI req TATA HTT MATT I VY II 
3d ug ate asleacqeqysufddeandaaly- 
Sa wes Ane ware uda qyifiqmm— 
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Three forms of light (tejas), namely the sun, moon and fire, as 
indicated in chapter 10, should be understood in terms of creation, 
maintenance and dissolution. According to my teacher, this verse 
makes clear that this universe, which is supported by the five ele- 
ments functioning in various ways (both individually and collec- 
tively), is the glory of the highest Lord. For example, the rays of the 
sun are responsible for illumination and maintenance because of the 
identity of the sunrays with the elements of the earth (or: because the 
rays of the sun are mixed with the elements of the earth). This is 
expressed by the first pada of verse 12, “That light existing in the 
sun", and the first pada of verse 13, “And entering the earth". 

The light of the moon is responsible for illumination and nour- 
ishment, because lunar light is a product of moisture and light. There- 
fore, the Lord said, “And also that light existing in the moon” and 
“becoming the moisture of the moon, I nourish all plants”. The light 
existing in the fire is characterized by illumination, dryness, bum- 
ing, perspiration and digestive fire, and comes as a result of the mix- 
ture of earth, water, fire and air. This is why the Lord said, “Becom- 
ing the universal fire", and "I am the light that exists in the fire". 
Akasa, however, pervades all the other elements because of being of 
the nature of the empty space of consciousness. 


Up to this point, the visible nature of the Lord has been pre- 
sented and explained. Next, the highest self, whose nature is con- 
sciousness and freedom (svátantrya) on whom the visible form (of 
the Lord) is grounded, who is the highest reality in the form of 
Paramesvara, who possesses freedom in knowing everything and 
who is the doer of all acts, will be explained. 


ade are ee afatast 
Wa: yra wi 
dés adea dul 
qarapa HIER Su I 


15. And I am present in the hearts of all; from Me 
comes memory (smrti), knowledge (jñāna) as well as 
concealment of the highest reality (apohana); I am one 
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who is to be known in all the sastras; I indeed am the 
author of Vedanta and I too am the knower of the Vedas. 


qder Wu cq Waele, ware at 
med werqshunr umi aang EETL ‘st we ta’ gA 
APSR  fseegneemex5qed ^ WWIRIBSSHTIH- 
gaged i FAT a Meera quu Wedge Gaeta 
a a che ee a E 
wana fea aaa wanda freaqi dederd- 
afar apana amma, der YA: 
genem maa wa xerit fader! aa g 
aeeai refs sft Raga: dai pA 
SAMARIA | We ASA RY II 


I am the heart (Ardaya '°') of all knowables such as a Jar, etc. 
That heart is of the nature of consciousness of freedom (svatantrya), 
which contains within itself all objects. In that heart, vimarsa takes 
the form of aham '?. And from that vimarsa emerges knowledge in 
the form of mahásrsti '?, which is that which did not exist before. 
"This is a pot" is the type of knowledge (jviana) which rejects the all- 
comprehensive nature of that highest knowledge. Its result is the con- 
cealment of that highest reality through the apohana Sakti '™ of the 
Lord. This concealment creates limited and uncertain knowledge. This 


"I Hrdaya is the universal heart, the very core of the consciousness underlining 
and permeating the entire universe. 


'" Aham vimarsa is the creative I-consciousness of the highest Lord. 


3 Mahasrsti is transcendental or undifferentiated creation. This is the creation 
of everything that will later exist as the visible universe on the transcendental 
level. It is the creation from Suddhavidyá tattva to Andsrita Siva. 


™ According to the Kashmir Shaivism system, the world is not made of matter 
but consciousness. The manifestion of the universe is reflection (pratibimba) of 
that what already exists within the consciousness. Appearance (abhasa) is yet 
another name for reflection (pratibimba). In the process of manifestation, vari- 
ous ábhásas, which in reality are not different from consciousness, appear as if 
different from consciousness and from each other. This power of differentiation, 
Which conceals the highest reality, is technically called apohana Sakti. 
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limited knowledge is dominant in the world of human beings who 
are bound. Remembrance (smrti) is a type of knowledge that mani- 
fests once again that which was previously folded within and there- 
fore remains only in the form of impression. All types of knowledge 
could be included under these three types 95. 

Thus, the omniscience ofthe creator comes along with his power 
of all-doership, which is nothing but his power of freedom 
(svatantrya). The word sarvaih should be taken to mean that all the 
Sastras combined describe Paramesvara "6. Through the creation of 
the Veda and Vedanta, and through the creation of the relationship of 
actions and their results, the Lord creates the universe and then again 
dissolves that universe by making it rest in his own nature. The Lord 
accomplishes all of these through his power of freedom (svatantrya). 

Other commentators explain the word apohana in the following 
way: “if this is not accomplished then this will follow", and thus, 
giving to the meaning of this word the sense of dualism. He creates 
Vedanta, which is identical with his own nature and by knowing which 
one gains identity with Paramesvara. The same is with the Vedas. 


gad uer eie MNN WS a 
at: Maer yor Peratsat Sead i Vk Ul 


16. There are two Purusas in this world, one perishable 
and the other imperishable; all these existences are per- 
ishable, and the unchanging is the imperishable. 


SAA: Weser UAT area: | 
at aeaa ferien sm: ee 


17. But other than these two is the Purusottama, called 
the highest self, who as the imperishable Lord enters 
the three worlds and sustains them. 


05 These three types of knowledge are limited knowledge (jriána), remembrance 
(smrti), and the power of differentiation (apohana sakti). 

106 This is to say that Paramesvara is not made of parts. If, however, other sástras 
would describe or teach a reality other than Paramesvara, that would support the 
philosophy of dualism. 
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eHRenHdldiseHenTaH NTA: | 
STAN STA Tih AST WMA: TATA: i 92 t 


18. As I am beyond the perishable and am higher even 
than the imperishable, I am celebrated as the Purusottama 
in the world as well as in the Vedas. 


‘ah ama  qesp-x:fd mA- «= Tacvas- 
ads ad PMS REAM dad ame Set cites 
ye, gael aada sé g aag saute fafa 
THAMHATHATA Al Sit) MAM: YA WSca | STRROHdld:- 
MANSITSES TAMIA ASIST | TEAM ci desf | Sua: 
Feu: -seMfefyatad: uw ws WAHT Wa i |! 


In this world, as long as they remain unenlightened, people (mis- 
takenly) perceive their body made of the five elements, earth, etc., 
for the átman and therefore attribute perishable qualities to conscious- 
ness. Therefore, the notion of duality is not and cannot be removed 
by the ignorance of the people. 

I the Lord, who bestows grace on all of this universe, could be 
known by those who have cut the knots of duality as one who is 
pervading the entire universe. “I transcend the perishable” (ksaram 
atitah), because all beings are essentially unconscious (inert). I am 
beyond even the imperishable (aksaram atita), as a result of the de- 
nial of all pervasiveness of the dtman among those who are not en- 
lightened. In the scriptures, Purusottama, which is nothing else but 
the non-dual Paramátman, is referred to by such statements as, “I am 
known as Purusottama, in the Vedas as well as in the world.” 


at mA cwm Geary 
a wefeqsnefea At AAMT smi 3! 


19. He who, undiluted, knows Me to be the Purusottama, 
is the knower of all and worships Me with all his being, 
O Bharata. 
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Ud WAM: aaa HITS TAA: we Aaa feque udu 
wTdd-dfdfsheTTAKeh4 Aa sed | Gaal, aeaa- | 
am a ada Ranana RA- 


‘Ta a read A xg 
uaaa fea wd dw: 
frfaenfkiq A arad 
HiT ENNY Cii 
sta fafaa fura wifirarfsra 


SUI MILE CRI | 
xgfesrard hast siat 
* Ue] Hat serena 3 i 


Sta i $9 II 


Having taken recourse in Me who is the highest reality and know- 
ing that everything is pervaded through Me, worship Me with right 
knowledge, right action or in images. Worship Me in this way, till 
you do not see in all the objects of this world the transcendent nature 
of God. As I have myself said in Siva Sakti Avinabhava Stotra : 


What is not your praise, O Mother of the Universe, who 

possesses all words for your body? Let there be your pres- 

ence in all the objects of the world, in the creations of my' 
mind as wellas in the external expressions. O Mother, medi- 

tating in this way, O Pacifier of inauspiciousness, one real- 

izes that all that exists in this universe comes without any 

effort on your part. (Therefore), there is no moment in time 

in which I am not engaged in remembering you, repeating 

your names, worshipping you or meditating on you. 


ga quad mafa yar 
Uda Bega MHahay ANTI o ll 


20. Thus has this most secret knowledge been taught by 
Me, O Blameless One; having realized this knowledge a 
man becomes wise and accomplishes everything that is 
to be accomplished, O Bharata. 
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eA | Tanisgdetds: | qua fe Hap qun WA dg 
mA Fara sfaured4 vere uw: GPa, amerey van 
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aqufavad fafaqi ‘eat dfan dad, smgü went dud i 
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tage fewnfae day sia uiua wa a Rea 
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we aada Wrpi aima anann us fe wa fafafa 
RAA II 3o Il 


The word guhyatama means the highest secret. The knowledge 
expounded by the Lord is the highest secret because it teaches the 
non-dualism ofall. One who knows this highest secret is called wise. 
This wisdom, however, cannot be attained by an intellect engaged in 
ordinary worldly activities, but only by the knowledge as propounded 
by the Lord. Realization of this knowledge brings about the accom- 
plishment of everything that is to be accomplished (krtakrtya). This 
complete accomplishment is not realized by worldly activities such 
as defeating enemies, gaining wealth and enjoying women. 

The particle ca in this verse expresses wonder or surprise. The 
wonderment in this regard is that the realization of complete 
fulfillment comes through knowledge and not through action. 

By the particle iti, the end of sastric instruction is indicated. 
This is to say that the teaching intended to be taught is completed. 
Therefore in chapter 16 nothing new is taught, only Arjuna's eligibil- 
ity to receive instruction was propounded. In the next chapter, the 
Lord will explain that those who possess a divine nature possess di- 
Vine qualities and those who possess a demonic nature, which is of 
the nature of ignorance, possess similar kinds of qualities. The pur- 
port of the chapter is to point out that Arjuna possesses divine nature. 
This is the reason why the Lord will say to Arjuna, “Don’t grieve, 
you possess divine nature.” 
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However, in the introduction it was stated that there was con- 
flict between knowledge and ignorance in the disguise of gods and 
demons. Although the intention was to describe the nature of a stu- 
dent, the Lord will add some additional explanations. As a result, 
two more chapters will be added. However, the instruction ends at 
this point. All that is to be attained is unification with God. The proc- 
ess of achievement ofthis goal has already been explained. The highest 
good is the unification with Paramesvara, who is the highest reality. 


Sra HEAR: 
wer Serene wer seed faq 
clipe aans Ae efe i 25 ii 


SUMMARY VERSE: 


The sage who has transcended the great delusion caused 
by the notion of duality and who has realized his con- 
sciousness as being pervaded by the Brahman, that wise 
man even while performing worldly activities should 
permanently remain absorbed in the highest reality. 


gla siem ararte an aA 
singadi SATA: I 24 N 


AA MESANA: 


CHAPTER 16 


TELAT Aua m, gama ‘gain — 


fada afa aem pE’ i (26 91.183 À.) 
gR aa STR AA RENTA we MAA WAT: | fO PGTISTSHTTS q 
fraternal emere Arep, AA AASTAT | 
water aei ‘faqetay'—sia «mmi a md aA- 
SSAA aE: — 


It was stated in the last verse of the previous chapter, “Having 
realized this knowledge a man becomes wise and accomplishes eve- 
rything that is to be accomplished.” The question that arises here is: 
What is the nature of this knowledge that the wise man becomes 
aware of, and how is it realized? The realization of this knowledge 
takes place after one is first instructed into the scriptural knowledge. 
Then (as a result of this instruction), one realizes the nature of reality 
through right reasoning (vicdra), reflection (vimarsa) and medita- 
tion (paràmarsa). Finally, one attains right knowledge (vijiiana), 
which is the result of continuous meditation on the highest reality 
and which is free from all other (wrong) teachings (vijátiya) as well 
as disrespect for these other teachings '??, As it will be said in chapter 
l8, verse 63. 


*Having thoroughly analyzed this, do as you please." 


- The knowledge (bodha) received through the sastric teaching, reasoning, etc., 
Sright knowledge (vijriara). However, the feeling that one possesses right knowl- 
edge could create dislike or even hatred for other teachings (vijátiya nyakkára). 
This is also to be avoided. 
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Therefore, the sdstras and a competent teacher play a dominant 
role in attaining a scriptural type of knowledge (srutimaya '), In 
regard to reasoning, contemplation, and meditation, the primary im- 
portance lies in the capability of the student to have the ability of 
reflection as well as the overall capabilities of a student. The Lord 
recognized these qualities (to be) in Arjuna. Therefore, in order to 
make his statement, “Having thoroughly analyzed, do as you please” 
purposeful, as well as to make Arjuna roll up his sleeves and fight, 


| 3 
ai aaia anaana: i 
at SAY GAA AAR TAT d g di 
Thė Lord said: 
]. Fearlessness, purity of the internal sense organs, de- 
termination in the practice of yoga, knowledge, charity, 


control of the sense organs, sacrifice, study of the scrip- 
tures, austerity and simplicity, 


CIES MOR DIO ATSR EERIE | 
wur yade cw Uda STATI 3| 


2. Non-violence, truthfulness, freedom from anger, re- 
nunciation, tranquility, aversion to fault-finding, com- 
passion to living beings, freedom from lust, gentleness, 
modesty and thoughtfulness, 


ast: am yini Uf 
waf ame wenn was 


3. Vigor, forgiveness, fortitude, satisfaction, absence of 
hatred and excessive pride; these, O Bharata, are the 
qualities of he who is born with a divine nature. 


t08 Abhinavagupta explains the role of a spiritual teacher and sastras in the fol- 
lowing way: “The function of the teacher is to explain the dgamas, and the func- 
tion of the dgamas is to give rise to the right thought (vikalpa), which is the result 
of the generation of the series of homogeneous thoughts free from doubt.” (Tantra 
Sara, chapter 4, p. 22) 
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Wut gaS RANAS nre: Weert Id 
aai mime ureb WETRHIERU ¥ I 


4. Hypocrisy, arrogance, excessive pride, anger, as also 
harshness and ignorance; these, O Partha, are the quali- 
ties of him who is born with a demonic nature. 


edt wucfantara ferent Wr 
m Ya: Wa vaiufWsmdrsf WSA Ut t 


5. The divine qualities are considered conducive to lib- 
eration and the demonic to bondage. Do not grieve, O 
Pandava, for you are born with divine qualities. 


agemi fas ae feenfeuri a was feosivmmfevar 
fara spem, zfa wuqenuea ws cb cg feux fears 
afaa: Tate Heats fae afa- 
SHA MSA STE — SPAR: | enfe | Fees 
Faas aif wpemarfirergg«t qu: —sgi313: | aei— qatquiauea 
FRY, AMA S AIH | TH: — ST Te A Praca aT HO | Salt 
Buea! SA a aa aAa ARER Sacer Wa HI WG: | 
qa ware teal GE «neta '—sia | AE erm iu i 


Undoubtedly, ignorance is made of demonic particles or ele- 
ments and is of the nature of tamas. Ignorance is best controlled by 
increase of knowledge, which is made of divine particles. This is the 
nature of reality. You, Arjuna, have attained these sáttvic, divine par- 
ticles of which knowledge is made. Therefore, having discarded the 
ignorance present within you, which is nothing but delusion, carry 
out the injunction of the sastras. This will prove fatal for your en- 
emies, who are the products of external ignorance. This is how the 
Lord opens this chapter. 

The characteristic marks of divine particles are clearly expressed 
With words such as: dama, which is control of the senses; non-fickle- 
ness (acdpalam), that is to say absence of fickleness (capalam), which 
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is defined as an impulse to go into action without thinking of the 
possible results of that action; vigor (tejas) is rejecting limitations by 
getting excited about something. These divine particles are for the 
purpose of your liberation because they are instrumental in eradicat- 
ing desire. 

Therefore, do not be overwhelmed with sorrow and do not think, 
“How will I attain happiness if I kill my relatives, etc.?" The rest (of 
these five verses) is clear and does not require further commentary. 


Bl yet cies shar es strat Wa F 
wet feed: Wren sat ureb A spoT Ng d 


6. There are two types of beings existing in the world, 
the divine and the demonic. The divine have been de- 
scribed in detail. Hear from Me, O Partha, about the 
demonic. 


wa tat Gage ' enrafiremfea | oque 


So far divine qualities such as fearlessness (abhayam) etc., have 
been described in detail. Next, the Lord will describe the characteris- 
tics of demonic nature. 


Wgfd a Prid a sat a fag: | 
* vile aft ma + at wu feum et 


7. The demonic do not know from where this universe 
emerges or into what it will dissolve. Neither cleanli- 
ness, nor right conduct, nor truth is to be found in them. 


yia: -ga gamers | faafia: veitad sft t i 


The word pravriti here means the beginning of creation and the 
word nirvrtti means the end of creation. Therefore, those who pos- 
sess demonic nature do not know from where this universe emerged 
and into what it will dissolve. 
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8. They say that the world is without truth, without 
basis, without the Lord, that it is born from mutual 
union, that it does not exist beyond sensory perception 
and that it is without cause. 


q fafad qure are fere aafa— emesferce i c t 


The word akincitkam indicates that there is nothing beyond that 
which can be directly perceived, i.e., nothing beyond sensory per- 
ception. 


Wai eras CEDRUDHSGTq | 
WHAT ATT: TATA AMASAN: d 9 UI 
9. Holding to this view, these lost souls of little intelli- 


gence, of fierce deeds and impurity, come forth for the 
destruction of the world. 


eraser g qnum: i 

TAMIA: PT: ea AA: ii $0 tl 
10. Hypocrites, full of greed and arrogance, giving them- 
selves up to insatiable desires, these cruel people of 


impure resolve, holding wrong views, move uselessly 
in this world. 


amaa a waaraan AAT: i 
amaaa vaefa fafsyar: $9! 


ll. Obsessed with extreme anxiety, which can only end 
at the time of dissolution, looking upon the fulfillment 
of desires as their highest aim, convinced that this is all; 
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12. Bound by hundreds of hopes, overwhelmed by de- 
sire and anger, they seek to accumulate wealth by unjust 
means for the fulfillment of their desires. 


faa dt Wwermen—s(eui xhgKTHeTGIe QU) ugrefsf— 
SAT ws Wi Hea, TANS Wi A: Ad Vale AA- 
Wr: '— fa i $3 tt 

The worries of those who possess demonic nature do not stop 
till the end of the universe, i.e., the dissolution of the universe. This 
is because they have not stopped the continuous circle of births and 
deaths. They have made the enjoyment of pleasures their highest goal, 
and when they are not capable of fulfilling their desires extreme an- 
ger arises in them. Therefore, it is said that they are overwhelmed by 
desire and anger. 


sone ur erf ure Wem 
zatan mo sfera urb 3 


13. Today I have attained this, I will also fulfill this 
desire, this is mine and this wealth will also soon be 
mine; 
stat Wat ga: Wah aaa 
SMUSSAS ANT iets Acar FAT eu II 


14. I have killed this foe of mine, and others also I will 
kill. I am the Lord, I am the enjoyer; I am perfect, 
mighty and happy; 


ares Annan SISA shat AEM AAT | 
ue arent ARA seaarfantiedt: d gu 
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15. Who is there equal to me? I am wealthy and of 
noble birth, I will sacrifice, give gifts and rejoice; they 
think in this way deluded by ignorance. 


Mata fared EAA emi WaT: | 
Wert: aang wat Às I $8 N 


16. Overwhelmed by many thoughts, under the sway of 
delusion and attached to the fulfillment of desires, they 
fall into an impure hell. 


sata zfü—frerunmen snp frd—saerenet, war 
TOA Fl gG It 
They are overwhelmed by many thoughts because they have an 


indecisive intellect. Therefore, they fall in a horrible hell, such as 
avici, and are incapable of stopping the cycle of births and deaths. 


Iraan Aa: TM £RTHTHGTenT: | 
Wd o Unas: afar e! 


17. Self-centered, stubborn, filled with the pride and 
arrogance of wealth, they perform sacrifices for the 
purpose of gaining name with ostentation and without 
regard to rules. 


SES Act qd HUG mhte a HIST: | 
ATTN ETSAI: ii $4 UI 
18. Given over to egoism, power and arrogance and 
also to desire and anger, these malicious people despise 


me who dwells in their bodies as well as in the bodies of 
others. 


qi mafiaa: ss fe ad avadicaed: | gli 
ma: sara 3p med: | Seay APT —yfasuel A aM: ; FA 
Waray’ —sa ae wmm) a cert wa, Aq web 
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The expression, ‘they perform sacrifice’ (yajnair yajante nàma) 
could be interpreted in the following way: Although people of de- 
monic nature perform sacrifices, their sacrifices do not bear any fruit 
because their anger destroys all of their merit. 

Or, the same expression could be interpreted to mean that they 
perform sacrifice in name only or for the sake of gaining name, i.e., 
fame for themselves. (And) as a result of such sacrifice they gain 
reputation as “those who perform sacrifices". These kinds of sacri- 
fices are burdened with hypocrisy and therefore bear no fruits. 

These people of demonic nature, as a result of anger, show en- 
mity towards other people and therefore, to me as well. They show 
enmity towards me, because I, Vasudeva, am present in all living 
beings. 


ame fud: PONN CRTHHDII 
Rummen ameaga AAN ke N 


19. These cruel haters, lowest of men, I throw con- 
stantly only into impure demonic wombs in the cycle of 
births and deaths. 


sat wama Wer War web 
WATS lta det aaen ATLA Ro N 
20. Thrown into demonic wombs, deluded birth after 


birth, not finding Me, O Kaunteya, they sink into even 
lower depths. 


sme a $a: cmenü afed agaa Tae 
sree ifr fafi i Ro I 
Showing enmity to the dtman is the worst enemy of these peo- 


ple. This kind of behavior is the cause of their fall into hell. There- 
fore, I give them low birth in the next life. 
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21. Threefold is the gate of this hell leading to the ruin 
of the soul: desire, anger and greed. Therefore, these 
three should be abandoned. 


"Td: ah FS AH gn, TAA Il 22 I 


You should give up desire, anger, and greed because these are 
the open door to hell. 


vig: cpi anteater: | 
STATA: HASTA Ahr UT TATA R? N 


22. The man who is liberated from these three gates 
leading to darkness, O Son of Kunti, does what is best 
for his soul and then reaches the highest state. 


md i ee 


Do not think that this teaching is merely human and therefore it 
could be disregarded. The authority of this teaching is based on the 
Sastras of ancient times. 


a: wmexfefinqage dd AIARA: | 
"Lu fafana a ga FT UAT RW 23 N 


23. But he who discards sdstric injunctions and acts as 
his desires prompt him, he does not attain either per- 
fection or happiness or the highest goal. 


Tea WHTUÍ d aata i 
ma maah nd ndüTE N Y ll 
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24. Therefore, the scriptures should be your authority 
in determining right and wrong action. Knowing the 
scriptural injunction, you should act in this world. 


mafa asd: SANs HATH asa Had: WAA AH: | 
TAIT SM HANH aT AT HUA ATLA SY Ul 


Those people, who disregard the sastric injunctions and follow 
their own minds in deciding what is right and what is wrong action, 
undoubtedly fall into hell. 

Therefore, do not use your own mind to decide whether you will 
fight with your enemies or not. 


a HEINR: 


aà amA ae ta femi 
far mAai ma Aafaa ATA I $8 It 


AAi 
SUMMARY VERSE: 


At the time of indecision one should not use one’s 
own mind to decide the course of action, but rather 
should rely on the sdstras whose purpose is to increase 
knowledge. 


Enarari 
stagad NENS ATA: i VE I 


AA HAEINSA: 


CHAPTER 17 


ania sara 
* yafaa adet aa: | 
qai PST qp Al POT ANE TARTA: N 9 UI 
Arjuna said: 


1. Those, who neglecting the injunction of the sastras, 
act on their own accord but are still full of faith, what is 
their condition, O Krsna? Is it one of sattva, rajas or 
tamas? 


maffin ere à aana, qui e fe Wu: d 2 Il 
Tea AST ead s mTeq— 


Arjuna wants to know what is the position of those who do not 
follow the sastric injunctions but act on their own accord. 


The answer that the Lord gives is according to faith (sraddha). 


SfTSTTeT- elTe 
fafaen vafa steer efe ar Xerarens | 
Ram Tert da Aa AfA AT: TT I Ut 


The Lord said: 


2. The faith of the embodied beings is of three kinds, 
born of their nature; it is sdttvic, rdjasic or tamasic. 
Hear now about it. 


7a TARTS: WA TH fier varia iaqtncataelty, qe 
amiee Aea ENAA PARANT, 
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zR Ta cda va feai Patpa | ter aN vg 
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qA Seat a wm a mA gia 
fa Wa Vici a a demersal’ 


gfe, Wetsdadcan | qeuresnamui werben HN Wael 
zfa rere, qésqernarad eara a fafaa | faq baci 
qefan amoa fenem t 3 ii 


The sdstras are, indeed, devoid of bias towards any particular 
viewpoint, and are free from mean intentions. The sastras as such 
are well thought out, i.e., are products of mature thinking, and bring 
about results through reflection on the desired object of knowledge. 
This takes place (spontaneously) as a result of inherent freedom of 
consciousness. That knowledge which is embodied in the sastras'is 
the knowledge of the highest reality, which is of the nature of pard 
vak ' and is the essence of pure vimarsa. Because of her unre- 
strained expansion, the highest reality in the form of pará vak mani- 
fests herself from within, beginning with her subtlest aspect, i.e., AUM, 
into the outside world, assuming the form of gross speech, such as 
various popular teachings. As it is said: 


10 Para vak is the supreme word and the very essence of the highest reality. She 
is the throbbing movement of the highest reality, which brings into existence the 
entire universe. On her descending path pará vak, becomes self-limited. How- 
ever, she remains equally present on the highest level as well as on all the other 
levels of visible and invisible creation. Pard vak manifests the universe through 
gradual unfoldment of consciousness, which from one perspective appears as 
four levels of speech. These four levels of speech correspond to human con- 
sciousness and language. Vaikhari, which is the fourth level of speech, is the 
language of human beings, which consists of letters, words, and sentences. 
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The whole Veda is the (first) source of the sacred law, next 
the tradition and the virtuous conduct of those who know 
the (Veda further), also the customs of holy men, and (fi- 
nally) self-satisfaction. ''° 


It is the very nature of the sastras to discriminate between good 
and bad actions, and therefore the sdstras are capable of providing 
instruction, which is conducive either to one's prosperity or de- 
struction. 

However, one who possesses a soft heart because of the abun- 
dance of sattva, such a person spontaneously acts in accordance with 
the sdstric injunctions. Others, on the other hand, are not capable of 
following the sastric injunctions on account of impurities created by 
rajas and tamas, even if intent on following them. This is to say, that 
they are not capable of following them through in their entirety. Only 
those who possess sáttvic nature can successfully follow the sastric 
injunctions. As it is said in the sdstras : 


Only he whose hands, feet and mind are fully controlled, 
who possess right knowledge, right conduct and merit ac- 
cumulated through performance of austerities, is fit to at- 
tain the fruit of visiting holy places. 


It is said that others are not fit because they lack self-control. 
The purport of this chapter is to point out that the sastras can be 
efficient only if and when one is rid of desire, anger and confusion. 
This explanation should be sufficient for the understanding of this 
chapter. However, I continue to write in order to avoid inconsisten- 
cies in the reading of the Gita’s text. 


meqe weder sgt Yala wd! 
samisi Tout Bt epa: A Ua Wd 3 


3. The faith of every individual, O Bharata, is in ac- 
cordance with his own nature (sattvànurüpa). Man is 
made of faith: what his faith is, that, surely, he is. 


Hon. 
This is a quote from Manusmrti, II. 6 (Translated by G. Buhler). 
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4. Sáttvic men worship the gods, the rdjasic worship 
the yaksas and raksasas, the tamasic worship ancestral 
spirits, pi$ácas and ghosts. 


smmexfafad ut quequid D VAT: | 
MENA: = HN: U4 UI 
5. Those men, hypocrites and egoists, impelled by the 


force of desire and passion, who undergo harsh austeri- 
ties which are not enjoined by the sastras; 


pia: wie = yan 
WP Uae AeA & I 


6. These people lacking in discrimination impede the 
function of the group of elements making up their body 
and also hurt me dwelling in their body. Know these 
men to possess a demonic nature. 


PATS — SA Aras: AMAT: | 314 (68: — AA AHA 
TSMR A Saya Wag: | WT TAA Us sed: | ATTA — 
sfacfacar! at cw aia: werd! sa wa d 
safga qusral spetum:, Wege AAA: |l & ii 

STTERIS fü reef sre FAM ASAT | TAM AMAIA, — d ad — 


The word sattva in the compound sattvānurūpā is a synonym of 
one's own nature (svabhàva). The word Purusa stands for the indi- 
vidual soul (jivatman). Jivatman is unavoidably related to faith, which 
is present in all activities. Therefore, it should be understood that 
Purusa is pervaded by faith. The word acetasah in verse 6 means 
lack of discrimination. Therefore, a person is called acetasah be- 
cause of his lack of discrimination. He hurts me because his actions 
are in contradiction with sastric injunctions. These kind of people 
perform austerities which are the product of their imagination and 
therefore are dominated by famas. 
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Food could also be divided into three groups according to the 
three qualities, i.e., sattva, rajas or tamas. The same is with sacri- 
fices, austerities and charity. 


steneaty were Afat sata fra: | 
Gee art dub Nef spp 


7. But also the food, which is dear to all, is of three 
kinds. So are the sacrifices, austerities and charity. Hear 
now the distinction among these. 


UIC RRBs CCINECCTCHICIC CURIE | 

Vr: ferrem: FRONT wer Brent: MaR fs: t e t 
8. The food which promotes longevity, vitality, strength, 
health, joy and cheerfulness, which is tasty, smooth, 


substantial and appetizing, appeals to people of sáttvic 
nature. 


she stereraumerqwrdtaure arferarfezt: | 
STENT WAAR Fayed: I | tl 


9. The food that is bitter, sour, salty, excessively hot, 
pungent, dry and burning, causing pain, grief and dis- 
eases, is desired by the people of rájasic nature. 


aaah ed uta udfad a udi 
somu amet sri qrHÜTSH U $o Il 


10. That food which is stale, tasteless, smelling, rotten, 
—5 causing suffering, grief and sick- 
ness, appeals to tamasic people. 


SITTSTHÉRÉG — Aral ATA TI lE 2 0 Il 


The stale food (yataydma) is the food whose time has expired. 
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11. The sacrifice which is offered observing the sGstric 


injunctions by those who do not desire reward and firmly 
believe that it is their duty to offer sacrifice, is sáttvic. 


T4: STHISTI— aaa I $$, UI 


The expression ‘firmly believe’ (manas samádháya) refers to a 
fully pacified mind, which is the result of firm conviction. 


STMT q ned qana ret Aa: | 
sad fefag d ae Sn AARAA RR I 
12. But know that sacrifice offered in expectation of 


reward or for the sake of display to be rdjasic, unsteady 
and uncertain. 


qani | cat—ereal mAai write i $3 1 


Hypocrisy (dambha) is a desire by a person to be known by 
others in a way that he is really not. 


Afida «= Wen eem 
glared Gt Aad o uwfveenpu 3 
13. That sacrifice which is contrary to Sastric injunc- 
tions, in which food is not distributed, no mantras are 
chanted and wealth is not given to the priest, and which 
is empty of faith, they regard as tammasic. 


fafudafifa—mrettotraet| agen aNd- 
TA II $3 II 


The compound word viddhihinam refers to a tāmasic sacrifice, 
which is not performed in accordance with the sastric injunctions. 
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Saget SUAS Silesia | 

sureduféur a wt aT saa evil 
14. Worship of the gods, of the bràhmanas, of the pre- 
ceptors and learned ones, cleanliness, simplicity, chas- 


tity and non-violence; this is said to be the austerity of 
the body. 


STIS Ier — Fea | (STANT STET) | g% Ul 


The word árjavam means sincerity, straightness or simplicity. 


— i acd frai a aa 
TUATINA A ASH AT FA UW $u | 
15. Speech that does not offend, which is truthful, pleas- 


ant and beneficial, and regular study of the Vedas; this 
is said to be the austerity of speech. 


qafa seta xeseufmeue frafeqq—sern fads fra a 
tat, fed a area Sexi ae uerfücqen, Aq ANARA- 
ALI 84 I 


The word truthful (satya) is best explained by the word priyahita. 
Truthful speech is that speech which is sweet or dear (priya) at the 
moment when it is said, and which is beneficial (hita) at the later 
time. This kind of statement is called truth (satya) and not necessar- 
ily the statement that describes matters as they develop. 


Tyee: iure Aafa: | 
qanada ë MARAA di $8 i 


16. Peace of mind, gentleness, silence, self-control, 
purity of heart; this is called austerity of mind. 


WTg:— STRTS:, TS Aap YS: Supe: i $5 I 
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The word bhdva means the intention present in people's hearts. 
Therefore, the expression, bhava suddhi refers to one whose heart is 
pure. 


Te Wad mafai At: 
STH Aaa: mah TTA lt V9 N 


17. This threefold austerity performed with utmost faith 
by integrated men free from desire for the fruits of ac- 
tion, they regard as sáttvic. 


WennHrmgsmeb qut en. we Uni 
feud fag wih Wests aerem I Veil 


18. The austerity performed for the sake of show in 
order to gain respect, honor and reverence is said to be 
rájasic, unsteady and uncertain. 


Yemen adea fene TA: | 
meian a ATETA N RS N 


19. The austerity performed with wrong understand- 
ing, with self-torture or with the aim of destroying oth- 
ers, is said to be tāmasic. 


fafassfü qufu ag maaa fe aai Wa ag NA d 
m-am Fell TABS WA: Aea Fall zd 
afafa aa: asdi APTS 1 $3 il 


Faith (sraddhd) is also present in these three-fold austerities 
(tapas). Austerities dominated by sattva are pervaded by sdttvic faith. 
Austerities dominated by rajas possess rájasic faith, as for example 
hypocrisy. Austerities dominated by famas possess tàmasic faith, as 
for example destruction of one's enemies. As we can see in the last 
three verses, sage Vyàsa wanted to point out that the three-fold aus- 
terities (tapas) are always accompanied by three-fold faith. 
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qaaa a Aasa 

out aA UA a ai mah HIGH I 90 II 
20. The charity which is done with the thought, “It is 
my duty to give”, which is given to one from whom no 


favor is expected, which is given in the proper place 
and time to a worthy person, that gift is held to be såttvic. 


aaaf- eenaa aara mada i 20 1 


One who sees charity (dana) as his duty should give charity by 
following the sdstric injunctions, as described in this verse. 


aq wquania wemeva at YA: | 
dad xw uffeeré qarmratifa ep i 32 i 
21. But that charity which is given with the hope of 


gaining something in return, or given with a particular 
aim in mind, or given grudgingly, is held to be rájasic. 


aaa ufifeerse-fHarfeare R? I 


Charity (dàna) that is given grudgingly (pariklistam) after ex- 
amining the recipient (of that charity) for a long time, as well as 
charity given in insufficient amount, is under the influence of rajas. 


Bevan — GTEDTHUDAVASI cad 
sap daa AARATI 33 Ut 


22. And the charity made at a wrong place or time or to 
an unworthy person, without respect or with contempt, 
that charity is declared to be famasic. 


CAS TAU AISA! us vier Wee 
TESTERS fsp Sume i 35 I 
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seri 3 praana feat Haars Wey VaR 
S3wnd— 


Charity performed by a person dominated by tamas is a type of 
wrong act. This is because that act is performed at the wrong time, 
the wrong place and a gift is made to the wrong person. 

In this way, the three-fold activity of worldly people has been 
described according to the intention or purpose that people have in 
their minds. This intention or purpose is dominated by one of the 
three gunas. 


Now, the question arises, how do people whose intellect has tran- 
scended the gunas perform the acts of sacrifice, austerity and charity. 


ao effi fadt agorai: pa: | 
MAE aay Gates fa: wu Ww 


23. Aum Tat Sat — this is considered to be the threefold 
symbol of the Brahman, by which, during ancient times, 
the brahmanas, the Vedas, and sacrifice were created. 


aerated aaa: fear: | 
uada fermi vnT: Ade MERTA it VX Ul 


24. Therefore, the acts of sacrifice, charity and pen- 
ance, as enjoined in the sdstras, are always undertaken 
by the students of the Brahman with the utterance of 
Aum. 


aetna ë Ub o ATT: RAN: | 
arias fataen: fad Wrarenif fo: I 24 I 


25. And with the utterance of the word Tat, the acts of 
sacrifice, austerity and various acts of charity are per- 
formed by those desiring liberation, without aiming at 
the fruit. 
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aaa ayaa Cep alata | 
Wored pA dem Gaver: Uref rita i RS N 


26. The word Sat is employed in the sense of reality and 
goodness; and so also, O Partha, the word Sat is uttered 
for praiseworthy action. 


"st quia ar a fata: afefa dread i 
ad da desta afacarfiteitad ii 2011 


27. Steadfastness in sacrifice, austerity or charity is also 
called Sat; and so also any action for such purposes is 
called Sat. 


ai- aa ANa: weasel Ain wa 
HAI me sameaa gk Gerd 1qq-sfq uda- 
wT] waren  fesmuguymammu4 — wemfnduri 
menga; ature fegrmufure«numuew, wear - 
east wach uweegdrmfu fsfWm mem agaga 
Jem weird feudi safes, geha sper frami 
arate | fefgmenfirtri4 a fant cw wq, eurem | 
Tea ‘adeafiey'—sfi warn ue gan af cr tm 
Sr refi — 

"(dE Sess d Heh: rfe Aafa dew: 

Waa fade a emus ag ew: 

(Fel. 37.) 
ofa | Heh: — ae: | Caen gf ‘STE Pa weg «a 
aAa ga wa—wacdesfeafar WES wWea— 
Wesrfaeraer fea stedetasta sire, TED aca | 
ad anf gasatrufada ended fafed eu— smile us 
Ws WITT a genius 
RE RAMA SAT ARAMA | — A Se eae R- 
aiam, qias mafeacauradar waafafa wrod | ren 
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"dh ERIS my E Sit | TA WA Wd wd que faeq-fraag- 
PAS SRT cp AAPA aN faahi 
qac qq, Ue wn famen vanas: wan, zfa 
epe fs Hel Ha: H Ha wei uff xe Il 


s«MfHsgrd: dmi cH adda fpa- ARARA- 
Wasa, sft dem Aga aA MA- 
fraa- 


By the three words ‘Aum Tat Sat’ the proximity, i.e., the encoun- 
ter of the Brahman is indicated. In this regard, the word Aum ex- 
presses the idea that scriptural injunction should be observed as long 
as one is alive. The pronoun Tat (which is expressive only of things 
in general and is incapable of expressing anything in particular) ex- 
presses the absence of desire for the fruits of action in the Brahman. 
This is because of the absence of desire for any particular object. In 
spite of the fact that all the objects as well as all the possible desired 
fruits are included in that Brahman, who is also the doer of all acts, 
desire is absent in the Brahman because of the lack of desire for any 
particular object. 

The word Sat expresses praise. Sacrifice, as well as any other 
activity, assumes the nature of tamas if the one who performs it thinks 
of it as something defective or wrong '''. And when sacrifice is per- 
formed with a particular desire in mind, then such a sacrifice is not 
Sat but a cause of bondage. Therefore, one who performs sacrifice 
thinking of it only as his duty is not bound. Having this very idea in 
mind the author of Adiparvana said: 


Performance of austerities (tapas), study of the Vedas, per- 
formance of Vedic rites only as one's duty or acquiring 
property are instrumental in binding only if performed with 
the mind made impure by its association with the gunas, 
otherwise these activities by themselves are not binding. 


The word kalkah in this context refers to that which is instru- 
mental in binding. By the word svabhavika it is indicated that 
brahmanas should study the Vedas along with their auxiliary sci- 


"u! As for example, if one is compelled to perfom sacrifice, etc., or doesn't be- 
lieve in the efficiency of sacrifice. 
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ences for no particular reason, i.e., without aiming at the fruit !'?. 
Prasahya is the type of activity which follows sdstric injunctions 
and is socially acceptable. The word bhavopahata refers to actions 
performed with the mind made impure by its association with the 
three gunas, which are instrumental in binding. Therefore, actions 
such as acquiring property should be performed till one remains liv- 
ing in this world. And these actions should be performed for the sake 
of sacrifice. 

Or, by the word Aum it is meant the fully pacified nature of the 
Brahman in which the entire universe rests. The word Tat expresses 
the aspect of the Brahman when that Brahman assumes the form of 
Freedom (svátantrya) in which the unfolding waves of the universe 
exist only as the intense awareness (paramarsa) !? of all that in- 
wardly exists in that Brahman. The word Sat stands for the fully 
developed aspect of the Brahman, who for its manifestation takes 
recourse to his power of Freedom (svdtantrya) and Will (icchasakti). 
Although fully perfect and complete in itself, the Brahman takes on 
the form of the universe because of its extraordinary nature. For this 
reason it is stated in verse 26 that the word Sat could be used in the 
sense of existence and nobility (goodness). 

In other words, we can say that in the first place, the fully paci- 
fied form of the Brahman is presented. Second, the unfoldment of 
that Brahman is presented, which takes place as a result of contact 
with the waves of Will (iccha) in the form of desire to give (ditsa), to 
sacrifice (yiyaksda), and to perform austerity (titapsda). Lastly, its fully 
manifested form, dominated by the variety of worldly activities such 
as charity (dana), sacrifice (yajna) and austerities (tapas) is presented. 
However, (although apparently different) all these three aspects are 
in reality equal forms of the one undivided Brahman. Having this in 
mind (to) whom, what, how, where from, where and by whom any 
fruit of action could possibly come. 


Next, the Lord will point out that any sacrifice (action) performed 
Without faith and therefore being of tdmasic nature will never bear 
fruit. The only result coming out of such a sacrifice will be exhaus- 
tion caused by the effort of collecting all the necessary instruments 
for performing the sacrifice. 


em n T ae 
"2 A bradhmana should study the Vedas only for the study’s sake. 


l A . š ] " . 
On this level, the universe exists only as an idea of all that will later come into 
existence. 
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ANEN gd qi quum qd A Ad 
aaraa ureb ow ware: AT sz d 36 


28. Whatever offering or charity is performed, what- 
ever austerity is practiced without faith, O Partha, it is 
called asat; it is ineffective here or hereafter. 


aara STHSTTH | TTR Af AGAMA Tara vata 
Raffa fara i 3c. ul 


Asat is non-effective or non-praiseworthy activity, which does 
not bring about results. On the other hand, those who strive and per- 
form effective or praiseworthy activities (sat) easily attain Siva, who 
is the highest good. 


aa Ue yee: 
* ug PRAAN: fear ares | 
a ferrei MaA wee. vo il 


SUMMARY VERSE: 


He, Siva alone assumes the form of different instru- 
ments; his sakti, which is free from all attributes, is 
action. In this way, to those who possess knowledge, all 
actions, such as charity, austerity or sacrifice, culmi- 
nate in moksa. 


ofa rA E UIE CUEING IE EG MURIC ERGI 
sfugge RAISATA: I $6 I 


AA STE SIT SEIT: 


CHAPTER 18 


anfi Sera 
emn Wereret queres ataqy | 
VITE a wilh Yaeger S N 
Arjuna said: 
1. I desire, O Mighty-armed, to know the true nature of 
renunciation (samnydsa) and abandonment (tydga), O 
Hrsikesa, as well as the difference between the two, O 
Ke$sinisüdana. 


yaa up oem wow Rar sal dean's Garett Fart aa 
fuas, geet cwmenfmienfds: sem o fassus 
Wri: II 3 Il 

Spi — 

It was stated in chapter 2, verse 50, “He is a true tydgi and a wise 
man". It was also stated, in chapter 6, verse 1, “He is a samnyásin 
and a yogin, not he who has renounced his household fires". There- 
fore, having heard the word tydgi and samnydasi, Arjuna raised this 
question in other to learn the difference between the two. 


In the following verse the Lord answers this question. 


Sra HAUT euni uem Haat fae: | 
Wada o urgent faa: eit 
The Lord said: 
2. By samnyasa, the wise understand the giving up of 
actions prompted by desire; the abandonment of the fruits 
of all actions they describe as tydga. 
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araf—atrerer | adadta uwewi—frienum-ai 
famas Haare: 373 Tea yeahs sper, 
dame qaweqmegeeqer feug feum agad- 
VHRAAAM aM Ter e TARO reb ASAT ATT 1 I 


dere fasrafrorara arqa-meafa— 


The action prompted by desire (kKamydnam) is that kind of ac- 
tion which comes as a result of desire, as for example agnistoma. 
Tyàga is then giving up of the fruits of all actions such as the obliga- 
tory duties (nitya) as well as the ordinary duties (naimitta), while 
remaining engaged in their performance. All the important points 
that deserved explanation in this chapter, have already been explained 
by the revered Bhatta Bhaskara, as well as other commentators. What 
could be the purpose of a repetition of what they have already ex- 
plained? I however, am concerned only with carrying out my own 
resolve (in writing this commentary), which is limited to explaining 
the parts of the text containing esoteric secrets. 


Next, the Lord presents various theories in order to come to one 
decisive conclusion in this matter. 


ward wrWefecrc ad urgetur: i 
aapa A meuf um 3 


3. "Action should be given up as an evil", say some 
learned men. Others declare that acts of sacrifice, char- - 
ity and austerity are not to be given up. 


rea fé famen | dens cmd (A we YAH); — 
ofa afre ferrei WA BST Fa | 9731 q— rire prie 
‘paul fe wee! zfgi wem "gum afent fea........... l 
watered (fea) feta a vale, ‘a feed’ zd 
WARM Ta SAT | Rae g FEAT | 
‘HAR SITSHTATSI Waa Safaula: ' (I. AT.) 
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waaay fam a wa mAP- 
palada mm: aes sft AF 0 3 ii 


The expression ‘as an evil’ (dosavat) in this context refers to 
sinful or faulty acts. The acts are sinful because they involve killing. 
Some, like the followers of Samkhya philosophy advocate that acts 
that involve killing (and not acts that bring about good results) should 
be abandoned. 

Others, such as those wearing the disguise of the followers of 
Mimàmsá maintain that what is necessary for sacrifice could be known 
only from the sastras. Killing prescribed by the Vedas in the course 
of sacrifice (in which killing forms a part of bhāvanā !'* as 
itikartavyatà) is not killing (which leads to sin). Therefore, the gen- 
eral rule ofthe sastras such as, “Do not kill", is in contradiction with 
a particular rule '?. However, the killing which takes place during 
the syena sacrifice !'5 leads to sin. It is said in the Sloka Vartika, “The 
injunctive suffix enjoins the result portion of bhàvana". Therefore, 
one should not abandon sacrifice even if it involves killing. This is 
the view of those who exclusively rely on the sastras (to determine 
what is to be done and what is not to be done). 


Agi soy A oat wart waa 
warm fe wesearg fafaa: ahta: wv t 


4. Hear now from Me, O Best of Bharatas, my final 
decision on the nature of tyaga; tyaga, O Best of Men, 
has been explained as threefold. 


"4 Bhavana is a technical term in the Mimárisá philosophical system, which is 
usually defined as the activity of an agent conducive to the creation of that which 
is to come into existence. Bhdvand has three constituent elements. First is the 
aim, i.e., that which is to be accomplished. Second are the instruments by means 
of which that aim is to be accomplished. Third is the process or manner in which 
this particular aim is to be accomplished. This third constituent element of bhdvand 
IS called itikartavyatà. 


'5 The general rule is always succesfully contradicted by a particular one. 


1 < . = . 
i Syena sacrifice is a type of sacrifice performed for the purpose of the destruc- 
tion of one’s enemies. 
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WAM: A MPa Haag Ad! 
Wat sri aasa cent Uerum N Y 1 


5. Acts of sacrifice, charity, and austerity are not to be 
abandoned, but should be performed because sacrifice, 
charity, and austerity bring purification to the wise. 


uai a Haier Ags crest Tents | 
aiaia A uel Afai MITAI I 
6. But these actions should be performed while aban- 


doning attachment and desire for their fruits. This, O 
Partha, is My decided and final conclusion. 


fanaa a dae: i Ace 
Herma uRemmequmg: Rafa: uot 
7. Truly, the renunciation (samnydsa) of any duty that 
ought to be performed is not right. The abandonment 


(tydga) of it through delusion is declared to be of the 
nature of tamas. 


gaida a: HA Haasan Asa | 


u Heal Was IM Aa MTHS AVI N 


8. He who gives up a duty because it 1s painful or from 
fear of physical suffering, performs only tydga of the 
rájasic type and does not gain the reward of that tydga. 


aada dent fad fads 
Uy Wea tel Ma Hmm Maht Aa: di 9 tt 


9. But he who performs action as his duty, abandoning 
attachment as well as the fruit, this type of abandon- 
ment is regarded as one of sattva. 
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A pap HA Het Awe 
mit Araaarfast Herat AAA: M Qo ll 


10. The wise man who is a fyági, whose nature is domi- 
nated by sattva and whose doubts are destroyed, such a 
yogin is not attached to favorable action or doesn't feel 
aversion to less favorable action. 


"ft Coy Wat eh Hatvagrad: | 
Tel HAH uw cmireatsrefre t 99 N 


11. It is undoubtedly impossible for any embodied be- 
ing to abandon activity altogether. But he who gives up 
the fruit of action, he is said to be a true fyági. 


da wa fasa:-wrafampraaeistaarenmeata GSC 
Weg fag feum Reana maaga cuu 
m-ra Aeae waa western menTanfe ut 
exo fri) Ad wae‘ Wd Wo a o WD A 
afar: sal Maas qo TMM Mawes het! 
SRBIUTITRHE UU FAA: Wenmeemrerarnhe sweat Il $$ 1 


In the last eight verses, the Lord presented his decisive opinion on 
the nature of abandonment (tydga). Because of the difference of the 
characteristics of the gunas, tyaga that is performed with the mind 
dominated by one of these three gunas creates reality conditioned by 
the characteristics of one of these three gunas. Only those who know 
the nature of the highest reality, who while performing action remain 
balanced in gain and loss, are free from passion and aversion and are 
not attached to the fruits of the action; only such people are real prac- 
titioners of tyaga. Therefore, it was said that one doesn't gain anything 
by accomplishing tyága dominated by rajas or tamas. On the other 
hand, by accomplishing tyága dominated by sattva one gains the fruit 
that comes as a result of following sastric injunctions, i.e., liberation. 
Therefore, the usage of the word tyaga in the case of the learned man, 
Who is free of the grip of the three gunas, is entirely appropriate. 
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arse fast a Afai ado: wenn 
VATA Wea TY Aah enfe t $3 t 


12. Threefold is the fruit of action, pleasant, unpleasant 
and mixed, accrued after death by those who have not 
abandoned desire for the results of actions; there is none 
whatsoever for those who have renounced. 


AAMT — PTAA Il $5 I 


a TRUST: waeafy adeqy feno senem 
sear: YA: Tada Tac waianated | sm funis 
faea auld, Ag Tagen sea TI: —eequiexad— 


Atyági is one who performs actions for the purpose of attaining 
their fruits. 


In the course of performing ordinary worldly activities there are 
five causes responsible for the accomplishment of any particular act. 
However, people who are blinded by ignorance superimpose on their 
own dtman responsibility for performing actions, and therefore bind 
themselves with their own intellect. However, the Lord explains that 
in reality there is no such bondage. 


warf mad mA fuere a 
"geb Hard MaA fud Ueto i $3 tl 


13. O Mighty-armed, learn from me these five causes 
necessary for the accomplishment of any actions as 
thought in the Samkhya system: 


pasa foret Gata paa: — RISE d $3 I 


The word krtdnta has the same meaning as the word siddhanta. 
The word siddhdnta means philosophical theory, i.e., that in regard 
to which the conclusion has been reached. 
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stag deat hat Het a gaa | 
fafaensy yaran uera USI ev 
14. The objects as the basis for action and also the agent, 


the various types of instruments, the many kinds of ac- 
tions and providence as the fifth. 


wares «= enatis 
areal at feud at Wait qu Bg: Vu I 
15. Whatever action a human being undertakes through 


his body, speech or mind, O Arjuna, whether right or 
wrong, these are the five required causes. 


aad ala maar act g ui 
uaap uw uyatd qnid: 98 Ui 


16. Such being the case, the man of perverse mind, 
who, on account of his undeveloped understanding, looks 
upon himself as the sole agent, he does not see. 


"TE Tq di Wat qhgaer a ferum | 
Sana a guma Sled A Pen i e! 
17. He who is free from self-sense, whose understand- 


ing is not sullied, even if he kills these people, he does 
not kill (anyone) nor is he bound by action. 


aifémgTH-fewa:| da-mi BARE wid STfETdI-: 
amiey Wal: Wen aa: Ba qp afaa sea ud pA 
Tod w cenfus — ufesnpefafafeufafafqunwae- 
WftenfüesnTTegsrerH[ugri MAANA PA- A ANAN 
Seman: | por- mag, aea a ag | AETA EA i 
aaa ii ma a gfe: udsfu wear sA: TÀ 
SRSA ma-a aaan | a: gan aA- 
Teh meam suffr auff d ow mung- pafz- 
MATTA: I 96 I 
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By the word udhisthdna objects are meant. By the word daiva 
good and bad deeds (merit and demerit) earned in previous lives are 
indicated. These five causes, adhisthána, etc., (assembled together) 
are required for the accomplishment of any action. 

Others, however, in somewhat stretched language, explain that 
operational (active) rajas existent in the mind, by means of which all 
acts are performed, is called adhisthana. This active rajas is expressed 
by the word karmayoga when it is transformed into five forms: satis- 
faction (dhrti), faith (sraddha), happiness (sukha), desire to know 
(vividisd) and absence of desire to know (avividisa). The doer (kartā) 
is the function of the intellect (buddhi) that aims at the fruit of action. 
The instruments (karana) are the mind, and the sense organs, etc., as 
well as external instruments such as swords, etc. The word ‘activity’ 
(cesta) refers to the activities of prána, apdna, etc. The word ‘provi- 
dence’ (daiva) stands for merit and demerit, into which (daiva) all 
other states of the mind are included. 

Yet others, however, argue that the word adhistána stands for 
God (/svara) and that the word akrtabuddhi, occurring in verse 16, 
stands for indecisive intellect. However, one who is free from the 
feeling of egoism and whose mind is purified in many different ways 
such as reasoning, etc., is not bound because of possessing decisive 
intellect. 


Wa Wa utara Afan eus 

Ut cH mia ffe Hume: 94 
18. Knowledge, the object of knowledge and the knower, 
are the threefold impulses to action; the instrument, 
the action and the agent are the threefold composites of 
action. 


aid qena aad ANa AA- 
we AAA, ad A pA, TIAA wem 
Fedde Potada hA aama att rfr 
"tfe Aid HMPA WAS AMSA, ST AAAS Wa ACTA i $2 N 
RAS moraa AAA ores «xifaqum— 
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The expression karmacodaná means the impulse to act. At the 
time when desire for action arises, those who are in deep ignorance 
see the difference between the object of knowledge, the process of 
knowledge and the knower, as thought in the sastras. These people 
(expecting the fruits of actions) think in the following way, “I will 
enjoy this object, because I am the performer of actions”. At the time 
of the completion of the action, these ignorant people also see the 
difference between the instrument of action, the agent and the action. 
However, yogins do not see the difference between action, the in- 
strument and the doer and therefore, are not attached to action, but to 
knowledge. 


Next, the Lord will describe the division of these six (knowl- 
edge, object of knowledge and knower as well as instruments of ac- 
tion, action and doer) based on the influence of the three gunas. 


at ad a oat a Dune quran: | 
wed TUR GI amag, AAT N Ve i 


19. In the science of the gunas, knowledge, action and 
the agent are said to be of three kinds, according to 
differences in the gunas. Therefore, listen duly to these 
also. 


yri teraz aa, wa aieiaa arate afa 
mahaa Ufa: | Wg uni fara envi dafsisu- 
T5 Ua HAs Ta Hs FI Aa Hal Aha ge Il 


TA AAAS’ SCH LNAI AAPOR] ABA | SRI Wa 
A-A ada) saa cup WAHMs xeu ‘faa’ 
Wien vata Ha ameerhewur sfaeaq peg: see 
WHAM qp hdi PaI XenRWH Hoare AeA- 
wien? agate freq, dec acorn Afaa- 
Weta) aur tatradaathcatetradadaas EEEE E ga 
Seas ser: Faywalfetatestatateraa yfaqenarmnaarday- 
Afazi ‘yen aan’ gern, ‘qe feriti gera arp! dele 
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Now you listen to the Samkhya theory where knowledge, etc., is 
described as being of a three-fold nature. By the word knowledge it 
is suggested that there are two types of instruments, one for attaining 

jñāna and the other for performing kriya. In the same way, the word 
karman refers to both the object of knowledge and the object of ac- 
tion. The word kartā indicates the knower and doer. 

Therefore, in the three verses beginning with ‘sarvabhitesw’ !? 
the triple form of knowledge and the instruments of knowledge are 
described. This is the reason why in verse 20 the relative pronoun yat 
is used in instrumental case. By this verse the general nature of the 
instruments of gaining knowledge is expressed. 

By the three verses beginning with ‘niyata’ !'5, it is said that 
action (karman) is of two kinds, i.e., in the form of the object of 
knowledge and the object of action. In the three verses beginning 
with ‘muktasanga’ '?, it is suggested that kartā is of two kinds, i.e., 
the knower and the doer. 

Furthermore, the three-fold nature of the instruments (karana) 
as dependent on the three-fold nature of knowledge will be described. 
This three-fold nature has already been explained. However, as the 
instruments (karana) are connected to itikartavyata '*° (which in 
verses 14, 15, 16 and 17 was described to be five-fold), the question 
arises how the five-fold nature of itikartavyatà could be justified. 
This question is answered in the following way: As faith (sraddhà) 
has already been described, and the desire to know (vividisa) and the 
absence of desire to know (avividisa) could be reduced to satisfac- 
tion (dhrti)'*' and happiness (sukha) respectively, we get the three- 
fold nature of itikartavyatà, i.e., satisfaction (dhrti), happiness (sukha), 
and faith (sraddha). The three-fold nature of happiness (sukha) and 
satisfaction (dhrti) is described in the verses beginning with ‘Dhrtya 
yaya’ '?, and ‘Sukha tu idam’ ?. 


!? Verses 20-22 of this chapter. 

''8 Verses 23-25 of this chapter. 

!? Verses 26-28 of this chapter. 

'20 Trikartavyata is part of bhavand. See note 114. 
?! See commentary on the verse 29 of this chapter. 
'22 Verses 33-35 of this chapter. 

'3 Verses 36-38 of this chapter. 
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wesmdu E SITSrrererritara | 
eife ferm wear fafa wrfveenm Ro u 
20. The knowledge by which one imperishable Being is 


seen in all existences, undivided in the multiple, know 
that knowledge to be sáttvic. 


fab g— qenmmTerfaqur i oI 


The word vibhaktesu refers to the division of living beings into 
gods, and humans, etc. 


Verse qp uere ATTA, Versum 
aft ady yg aaa Baya RR N 


21. The knowledge which sees a multiplicity of beings 
in the different creatures, by reason of their separate- 
ness, know that knowledge to be of rdjasic nature. 


Jgered-— ge A Wifafue À ea: — gernfaspesrt il 22 I 


The word prthaktvena indicates that a person dominated by ra- 
jas perceives various beings as being distinct or separate from each 
other. This is to say that such a person feels love for some of these 
beings while for others he feels hate. 


up peah vna qeu i 
aaa aae A WIRT i 22 Ii 


22. But that knowledge which clings to one single ob- 
ject as if it were the whole, without concern for the 
consequences of one's actions, without understanding 
the reality and narrow in scope, is declared to be of the 
nature of tamas. 


agga- aoaaa, afuamearamd seu eei 
RARI II R? II 
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The word ahetukam means acting without thinking about the 
consequences of that act. The knowledge which is under the influ- 
ence of anger and passion because of being dominated by attach- 
ment, is described as a tdmasic type of knowledge. 


frd aganna: P 
THAT HA aa MAARATA ll 33 1 


23. The action enjoined by the sastras which is per- 
formed without attachment, without love or hate, by 
one undesirous of the fruit, that is said to be s@ttvic. 


frag adafafa i 33 1 


Niyata is obligatory action enjoined by the sastras. 


AI HAT HA MES at YA: | 
fread eye WATSRHIHÍT WIRT Ws N 


24. The action which is performed by one who seeks to 
bring fulfillment for his desires, is impelled by the sense 
of egoism and is carried out with great strain, is said to 
be of the nature of rajas. 


FA: — ASM: ster — eam Il S Il 


The rájasic type of activity is a type of activity that is domi- 
nated by many problems and is the product of ignorance. 


aqasi at area a urea 
mema PÅ ATTA eT I 24 Ul 


25. That action which is undertaken as a result of at- 
tachment, without regard for the consequences, destruc- 
tion and injury, and without competence, is said to be 
of the nature of ramas. 
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AST - erf fr TESTI Il A Il 


The word moha here means attachment. 


yaaga gagana: | 
fagaga: edi alae SAA 3 


26. That doer is said to be of sáttvic nature who is free 
from attachment and sense of egotism, full of firmness 
and enthusiasm, unmoved by success or failure. 
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He hal sft A wed, dealer aya wr at vadtha- 
aad- a aana As ‘aë 
efa'-zfíq aA a ASAI S II 


One who does not claim to be a doer (kartā), that is to say, one 
who possesses that nature or one who is like that by nature (tacchilah). 
Or one who possesses that kind of quality (taddharma). Or one who 
acts accordingly (sádhukári). However, the suffix in, in the word 
yogin indicates that it is not forbidden for a yogin to claim, “I am a 
doer (kartā) of this action" in practical life, which is dominated by 
ignorance. 


mi wuenrmageism fatsa: i 
giaa: al Were: Wanted 00 


27. That doer is said to be of rājasic nature who is 
swayed by passion, desirous of the fruits of actions, 
greedy, violent, impure, and moved by joy and sorrow. 


SAM ad :- PA FE IES ESO HER 9 UI 


A doer (kartā) dominated by rajas is overwhelmed by joy and 
grief in success or failure. 


SAH: Wehd: Teal: Bot ARARSA: | 
amd ws mat aaa FAAN? N 
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28. That doer is said to be of tdmasic nature who is 
unrestrained, vulgar, stubborn, deceitful, merciless, lazy, 
despondent and procrastinating. 


Aaf- A I R UI 


The word nikrtih means mercilessness, lack of compassion. 


sé gaya cqerafeafasb yoq 
meanma yaa AMATAN S9 I 
29. Hear now the threefold distinction of intellect and 


satisfaction (dhrti), O Winner of Wealth, according to 
the gunas, as it is elaborated fully and distinctively. 


qf- Aga: gfq:edru:i Gat fe Gad gpi a Har ad 
‘ard pad HOG faaea- gA faa Vera eren finanza equo 
A Eq: CM! aa: aAa yfacedifa maat: adaa 
RATT Usar i 28 I 


Buddhi is responsible for determinative knowledge. The word 
dhrti means satisfaction (samtosa). All people, after completing ei- 
ther good or bad acts, think, “I finished what I needed to do, why 
should I do anything else? What could I gain by performing any other 
activity?" Otherwise, what could be the reason for stopping the per- 
formance of activities? Therefore, the purport is that satisfaction is 
present in everyone. I intend to explain only those words whose mean- 
ing is not well known. 


vara a aft a arated sare 
sri na A A efe A mA iah Aa Ul 30 I 


30. The intellect which knows the nature of action and 
non-action, what is to be done and what is not to be 
done, what is to be feared and what is not to be feared, 
the nature of bondage and liberation, is considered to 
be of sáttvic nature. 
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aa ada a ad camen a 
aaa Wari Ger: A ure TS N 3g ui 


31. That intellect, which is mistaken in its knowledge of 
dharma and adharma, of what is to be done and what is 
not to be done, O Partha, possesses rajas nature. 


AIA- AGA Il 38 Il 


The word ayathdvat means incorrect, improper or mistaken. 


sed miha a gad qure 
wafenfeuidisr ag: A AT aru 33 | 


32. That intellect which, enveloped in darkness, con- 
ceives dharma as adharma and sees all things in a per- 
verted way, is considered to be of the nature of tamas. 


ga Aa aad CHUTE T: | 
wiara eft: wr MRa i 33 ii 


33. That unswerving satisfaction (dhrti), by which, 
through yoga, one controls the activities of the mind, 
the prana and the senses, is considered to be of the 
nature of sattva. 


mmaa: ae mg, am ‘fe urne. 
Rata Yara’ St AIM: | 33 |! 

A yogin always upholds the activities of his mind, prana and 
Senses through yoga. Such a yogin thinks, “What could I gain by 
enjoying various enjoyments? Rather I will rejoice by abiding in my 
Own self.” 


am qp tamate amass 
Wags morigi srfer: Ot urei aT N 3v t 
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34. That dhrti by means of which one holds fast to 
dharma, pleasure and wealth, desiring the fruit without 
much concern, possesses rájasic nature. 


wag A-a denfif-Tersm i 3v il 


The rájasic person does not desire fruits with such great inten- 
sity or emphasis. Rather he expects fruits without too much concem, 
by the way (prasangena). : 


aM xeu wa owe fau rg ui 
q faqata quem ofa: wr eret War i 34 i 


35. That dhrti by which a foolish person does not give 
up sleep, fear, sorrow, depression, and pride, is consid- 
ered to be of the nature of tamas. 


faamaaa m ue aenfa dengsn-urp «art 
Ufa: I 35 Il 


When the támasic type of dhrti is dominant, one finds satisfac- 
tion in sleeping and an unorganized life style. 


Ga ferri fafai spp w sme 
STVETHTAH AT qure wp Prasat it 3g N 


36. And now hear from Me, O Best of the Bharatas, the 
three guna kinds of happiness (sukha), in which one 
rejoices through practice and in which one reaches the 
end of his sorrow. | 


adera fasta ukosa | 

aga aad famemafsrara it 39 1 
37. That happiness which is like poison at the time of 
practice and like nectar at a later time, which is born 


from the clear understanding of the self, is said to be of 
sáttvic nature. 
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qaad- snam | fewfüe-srewunedfgueurge wuiüW| 

3d a JA- 
AA UT faa gun t 

see! = say eTelghswarel aA,- STSTCUTQRSTHTUTCUT- 
MATL I 39 II 

The time of practice feels like poison because it is difficult to 
abandon attachment to the objects of the senses, to which one was 
attached throughout hundreds of lives. As it is said, “The path is sharp 
as a knife, uneven and difficult to cross" (Katha Upanisad). When 


the átman is pure the intellect (buddhi) also becomes pure because of 
the absence of need for anything external (for its satisfaction). 


fewafssdanmenerdsudmu | 

Uhura ferire aq Wurafafe wy t 32 t 
38. That happiness, which arises from the contact of 
the senses and their objects and which is like nectar at 


the beginning but like poison at the end, is known to be 
rájasic. 


fasta Was qu; «asp s wusste i 32 I 


The happiness born from the meeting between the sense organs 
and their objects, such as eye and form, is the rdjasic type of happi- 
ness. 


aan Ura A wp Weta: | 
Mamenn AETA 33 N 


39. That happiness, which deludes the soul both at the 
beginning and at the end and which arises from sleep, 
laziness and negligence, is said to be of the nature of 
tamas. 


Aan :-aaeAa Wares ws emm epe, TARR I 38 |! 
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That happiness that comes from sleep, laziness and negligence 
is the tàmasic type of happiness. This kind of happiness has already 
been explained. 


q dated uferegt ar fefe qeu at YA: | 
Wed ugfesnbd wer wein: it vo tt 
40. There is no creature either on earth or in the heaven 


among the gods, which could possibly exist without the 
three gunas born of Prakrti. 


Vd pippo sage uper cw weeds 
TERS Tig aT aT oh erar ear hh aT rerfa Tea pE 
Srecarfgfersraermarereraeferr | SAT HAT WH Pad esed fas 
ede fia ad wd wafers Terre Wm 
oh fe 

‘ITA pei A paaa: Tail 
pfa ferent: ud wa fsrsifferg: 11’ 

zR aad fe TE TRAAT: AAMT: | aira oi 
wash han yadi a waaay aaa xml sduri 
edt GI WA ge gA WIU:, cd a anfa: gems: Wiealfed: | STU 
fagana maaa wage HA aadA, Tet etr 
frag wo aiia AMAT, Tears Ta Wau 
Tage; Mita and feta! aa: Wd: aaf: 
pdf: Hci sats, aede fami eumd 
Ha aid us | demas srt tae: | Canara sí wad 
dd: mafana Aq, — adele 

Thus, agent, action, intellect (buddhi), satisfaction (dhrti) as well 
as happiness are divided on the basis of the three gunas into various 
groups. (This division takes place) because of the three gunas sup- 
pressing each other and therefore existing in relation of being mutu- 


ally dominant and subordinate and because of the gunas functioning 
simultaneously and in sequence. Therefore, it is because of these 1n- 
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numerable combinations that are created as a result of these divi- 
sions that the variety of types of fruits of actions could be generated. 
Thus, the mysterious nature of action, which was previously briefly 
mentioned, has been analyzed at length and is supported by logical 
arguments. Therefore, all the creatures beginning with gods and end- 
ing with immovable beings are unable to rise above the influence of 
the three gunas. As it is said: 


All creatures beginning with Brahma and ending with in- 
sects are in reality not happy. Each of the species of living 
beings, desiring to live, engages in performance of various 
activities. 


The point here is that only the mind which has transcended the 
three gunas can truly be happy. Thus, the three-fold nature of dhrti, 
etc., was explained one by one. 

One in whom sattva (among all of these possible combinations) 
dominates, and therefore possesses divine qualities, is deemed ready 
to receive knowledge. The Lord encourages Arjuna, by pointing out 
that he is one who possesses these qualities. 

Next, the Lord will tell Arjuna that even if he engages in waging 
a war he will not be bound by action. This is because he has been 
purified by knowledge and because of the fact that waging war is his 
duty. On the other hand, if Arjuna refuses to engage in the battle, he 
will, in one way or another, be forced to carry out his duty. The rea- 
son for this is that all the creatures unavoidably follow their nature 
(svabhava). Even if one's nature is somehow temporarily concealed 
as a result of an obstacle, even then after this obstacle is removed 
that nature will again become manifested. The same situation is with 
the natures of the four castes. When acts are to be invariably per- 
formed then the division of the fruits will take place. 


qena Aaa [ATUM A WAT 

HAT Wi amaA o: t x Ul 
4]. The activities of brdhmanas, ksatriyas, vaisyas as 
well as of sudras, O Conqueror of the Foe, are distrib- 


uted according to the gunas arising from their nature 
(svabhava). 
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wat ate: vit maida wi 

ai faaan Ti HH ANTT x3 At 
42. Peacefulness, control of the senses, austerity, pu- 
rity, forbearance, simplicity, knowledge of the sdstras, 
knowledge of the self and faith in the existence of Brah- 


man, these are the duties of a brühmana, born of his 
nature. 


viel ast srferatasi Tar STITT | 
SAAT At HA TAMAS! ¥3 I 


43. Heroism, vigor, firmness, skillfulness, not fleeing 
from the battlefield, generosity and leadership, these 
are the duties of a ksatriya born of his nature. 


pirated dyad waa 
Geert hU eA Taras il x I 


44. Agriculture, rearing the cattle and trade are the 


duties of the vaisya born of his nature; action charac- 
terized by service is the duty of the sudra born of his 
nature. 


vd vd advan: dake enm AT | 
radia: fates wem faafaa TaT I we N 


45. A man content with his own duty attains perfection. 
Now, hear you from Me, how can one content with his 
own duty attain perfection? 


"d: ugiat a df aa 
Tandon aad fate facta arta: i XS | 
46. Men attain perfection by worshipping through the per- 


formance of their own duty to Him from whom all beings 
arise, and by whom the entire universe is pervaded. 
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gaara a: uemtcaqiyar 
waai ad daria fenfesw voi 


47. Better is one’s own dharma, even if undesirable, 
than the dharma of another carried out perfectly. One 
does not incur sin when performing the duty ordained 
by one’s own nature. 


Vest HA ala WerWuHr + emi 
wate fe AA Ans ARa: iu we it 


48. One should not give up the duty that goes with his 
nature, O Son of Kunti, though it may be defective, for 
all enterprises are covered by defects as fire is by smoke. 


aumaiga: Waa Frater fenem: i 

Jania UAT HATA és | 
49. He whose intellect is unattached everywhere, who 
controls his mind and who is free from desire, through 


renunciation attains the supreme state that transcends 
all activities. 


fate urat em sar aemutfa Frater Ñ i 
aa q lta PAST AMT AT TATU Yo 
50. Learn from me in brief, O Son of Kunti, how can 


one, after attaining perfection, realize the Brahman, the 
highest state of knowledge. 


REDI farga qw Yala frau wi 
Vara WIA aT ANG | 
51. Endowed with pure intellect, firmly restraining one- 


self, abandoning sound and the other objects of the 
senses, rejecting passion and aversion, 
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faama eret eren: | 
eurn Pret Sud AUT: dus 
52. Dwelling in isolated places, eating little, controlling 


speech, body and mind, always engaged in yoga of medi- 
tation and resorting to detachment, 


WEN Te wd cr ere ufu 
femper fru: VAT Walaa HoT t u3 i 


53. Leaving behind the sense of egoism, force, pride, 
desire, anger, and possessions, without the sense that 
anything belongs to him and peaceful in mind, he be- 
comes fit for union with the Brahman. 


Tad: Waren Cp aR A seat 
qma: MAG wag Tugfvb AAT WALII YY I 


54. Having become one with the Brahman and at peace 
in his mind, he neither grieves nor rejoices. Perceiving 
all beings with a balanced mind, he attains supreme 
devotion to Me. 


Vase "HTHÍRTSITHTRT ase Baar aad: | 
wet At aad Wear fend emen GG Il 


55. Through devotion he comes to know Me, what my 
extent is and who I am in truth; then, having known Me 
in truth, he immediately merges into Me. 


ndana Par palt Turm: i 
manae MA UTATA GS Il 


56. Through continuously performing all actions and 
taking refuge in Me, he attains by My grace the eternal, 
imperishable abode. 
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ada adani uH Wem UAT 
sun Gasca ahead: Wed ITU uo N 


57. Mentally surrendering all actions to Me, regarding 
Me as the highest goal and taking recourse in the yoga 
of knowledge, fix your mind constantly on Me. 


nem: udar Wanted i 
aa Aane gni q tga Eu EO ee i 
58. Fixing your mind on Me, you will, by My grace, 


cross over all difficulties; but if, through the sense of 
egoism, you will not listen, you will perish. 


acess A ober gA waa 
han aera ueni frate us I 


59. If through the sense of egoism you think, “I will not 
fight", vain is this determination, as your nature will 
compel you. 


Tana] cab freu: waa HUI 
vnd to welgreniveresmsH ALi Go ll 


60. That which, through delusion, you wish not to do, 
O Son of Kunti, that you will do even against your will, 
bound by your own acts born of your nature. 


Teme «= Hafan amsa amfa 
STET wae TAA S Pea STI Wed: TATA 
Aana wid) eei wur AoA ANATA: smi 
"afufedferTR TOT HT en HIT | uem wa seu Fraceife i 
wee Rea «= Te HIRI 
Tere: | We aa wa woMe Ps wrsmenenui 
Rinme— gga fayso’—senfe: adare A 4 
TRI II Go II 
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The nature (svabhàva) of the four castes, brahmanas, etc., is 
described according to the activity that they are meant to perform. 
And that nature (svabhdava) cannot under any circumstances be trans- 
gressed. Your (Arjuna's) nature is (to perform) ksatriya (type of ac- 
tivity) and although you are unwilling to perform your duty your 
nature will unavoidably make you perform it. Only one who follows 
the path, determined by the power of his nature (svabhdva) can gain 
merit and demerit. Therefore, perform action accepting the authority 
ofthe knowledge that was previously explained by me. If you follow 
that instruction, then you will be freed from bondage. The purpose of 
this great statement is to make Arjuna roll up his sleeves and engage 
in the activity that is his nature. The meaning of the remaining verses 
Is clear and requires no commentary. 

All that has previously been taught about the nature of knowl- 
edge (jndna) is once again briefly explained in simple language. 
Therefore, there is no point in striving to comment on that which has 
already been commented upon. 


Sm: Way wT aAA 
WAI A GAAS MATN ER N 


61. The Lord abides in the hearts of all beings, O Arjuna, 
causing all of them to revolve by His power as if they 
were mounted on a machine. 


waa mi ws Bawaq wand 
aera fufé wart wreeata MATI ge Ul 


62. Run to Him for shelter with your whole being, O 
Bharata. By His grace you will attain the highest peace 
and the eternal abode. 


US Sak: WARES WIA Wea: | aA Afsana Hd sa 
carga fags, « anit Raana vata afe fauc 


EAT FAMEGESEE [C EG EK SES ES SEIS RS TEAM EE GS TE S HESS s seta 
festa emfasi, wera fexeurpAsenmmferi RM- 
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Wahl: Tat SATIN Tg aA She | dde ymubes'- 
zaa ‘aeted'-sia Aaea aana womens 
agd Apaan Aaf i83 i 


One should seek refuge in God who is the highest reality. Be- 
cause when one has realized God as the basis of all, the creator of 
everything, the highest knower, abiding in his own nature and self- 
reflective consciousness, such a person cannot be dominated by ac- 
tivity. 

How can, in the presence ofa young lion — whose valiant glory 
is made manifest by the multitudes of pearls which have fallen down 
from the temples of elephants in rut which were lifted up by his 
sharp nails — a baby deer of unsteady mind possessing enough power 
only to be torn into pieces, move around freely minding its own busi- 
ness? By the statement, "take refuge in him" (tameva saranam 
gaccha), and by the following statement, “by my grace" 
(matprasdadat), the Lord brings together the nature of Paramesvara, 
Isvara and Vasudeva. 


sta wd mme ungui Aart 
fagra weresfa wem wed &3! 


63. Thus, this knowledge, more secret than all secrets, 
has being explained to you by Me. Having reflected on 
it in its totality, do as you please. 


mA «MATH! -AA TAA- WAAR | 
ua aà- aada feu. ta dRWd eS 
ufu: yemfenta varied sets, denfu epena wrdd,- 
syai We: | AAPM FAA em AST i83 i 


Tadd ues afaa, dwarifHeri g0- gE 


The word guhydat indicates that the knowledge taught to Arjuna 
is more esoteric than Veddnta because it shows that highest knowl- 
edge in its non-dual form. “Having reflected on it in its totality“ 
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(vinirsyaitadasesena), the meaning of this statement is that the Lord 
instructs Arjuna not to think about the literal meaning (of this teach- 
ing), but of the essence of it. Although I have already, at various 
occasions, explained the essence of this teaching, nevertheless I 
will explain it again clearly and in its entirety. One's mind never 
tires of this knowledge even if one needs to teach it over and over 
again. 


Now listen again to the nature of that knowledge which is de- 
scribed as the highest secret. 


aaa Ya: AUT Ù um aa! 
pisa 3 genra seats d fam t «x i 


64. Listen again to My highest word, the most sacred of 
all. You are beloved of Me, therefore, I will tell you 
what will bring good to you. 


WAT Va TRI Aes At CUTS | 
nmaa uei d Uttar asa 90 gy i 


65. Occupy your mind with Me; be devoted to Me; 
perform sacrifice to Me; salute Me; and in this way you 
will come to Me. I promise this to you, for you are dear 
to Me. 


TT GTH-geníeg me wasn Us aden maa- gA 
Pian | serra: vrerfirenetafacqo il & ii 


ae a- 


From the statement, *Occupy your mind with Me" (manmana) 
it can be concluded that the most important teaching in this sástra is 
that one should surrender to the Brahman. Therefore, it is said that 
the sdstras become meaningful for only those who surrender to the 
Brahman. 


In regard to this point, the Lord further explains: 
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Rana A mut aay 
ae cat ududa arash WT yra: NSE II 


66. Abandoning all other dharmas, come to Me alone 
for shelter. Do not grieve, for I will relieve you from all 
sins. 


adana | afee Goal magaya, qur uum 
sdi-semeudi «= Ufeeaa-—‘aeraaifeesafearea cm o uni 
yfai -ga ur faena Wma ded WAR ara WMT 
adamas FT| Bd Wale Was: Aa: WaT 
daaraan AT pa: fhada Al T: dl &S tl 


Therefore, abandon the thought that you are the doer of all, with 
regard to the killing of relatives on the battlefield. And also, get rid 
of the notion that you will gain merit by not killing teachers, etc. 
Therefore, take refuge in Me who is the creator, Paramesvara, and 
fully independent because I am the basis of all natures, i.e., the duties 
of the four castes. Therefore, I, who is all knowing, will release you 
from all sin. Do not grieve (mà sucah), that is to say, do not get 
confused regarding your duty. l 


gd d "dU MUMA RTA 
TAY aS Great Ta A ASA ara Ut 8 N 


67. Never is this to be spoken by you to one who does 
not perform austerities, or who has no devotion, or who 
is not interested in listening, or who speaks ill of Me. 


Sr mu Weare  fufssnq-udwsssemqi quu 
Tara fasii psreratearenraquran vata 1 gfa qai qu: quu: ASI 
Wad | Gara A: | ASTI Helhaa wrefa—arersata aoge- 
Wea! Mate SügHresr vata sacha cg Heater suf 
yaara vata Gast a aeaaea meaa Wart- 
PA WAT ^d CAI AGTH AU Aah WAL! Ugh 
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"quar paidan "senatu penetra’ C3, At Q) 
zfa | waqraenty rarement gere: 1 o Il 


When knowledge is kept secret, only then can it grant perfec- 
tion. This is because knowledge is not meant for all people. 

When the knots of sin are destroyed by austerities (tapas) then 
one becomes prone to gain auspicious results. Therefore, the word 
‘austerities’ (tapas) is mentioned first in the verse. Faith is bom 
from austerities. The word ‘faith’ (sraddhà) in this context means 
devotion (bhakti). Even if faith is born it does not necessarily grow. 
It can easily be destroyed like lightning (is destroyed) as soon as it 
is seen. However, if it happens that faith grows, then from it the 
desire to listen (to the esoteric teachings is born). Even at this stage 
(when the desire to study arises) some engage in study of such dry 
philosophical systems such as Sarikhya, which does not recognize 
the existence of /svara. Others, on the other hand, (even when en- 
gaged in studying systems that recognize the existence of God), by 
desiring (praying for) small results disregard God. This is because 
they think of him as being only capable of granting small results. 
AS it is said: 

Man is meant for the sake of performing sacrifices 
(karman), and performance of sacrifices is meant for at- 
taining the results of sacrifices. 


In this way, people belonging to both of these groups disregard 
God. 


a sd WH Ta Aenea 
Ufa APT WT Heal AAAS: ! &4 Il 
68. He who teaches this highest secret to My devotees, 


showing the highest devotion to Me, will undoubtedly 
come to Me. 


ufpafa—wieq aA HT, —— AH SAIN | 
aimar- mAsa eR- aaRS 4 
Haare fafaray «eire: | UST t & t 
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Being My devotee includes the teaching of others. One (who is 
My devotee) should spread among the others this teaching described 
in the sdstras. The Lord's statement, "He becomes identical with Me" 
is not merely rhetoric but an injunction. 


"Du Tere efr fug: 
uaa a a À ceed: Ier yf ee ui 


69. There is none among human beings who does dearer 
service to Me, neither will there be another dearer to 
Me in this world. 


seared wp wozu art erem: 
aaa amey: wanfufa A ata: ott 


70. And whoever will study this righteous dialogue be- 
tween the two of us, by him I will be worshipped through 
the sacrifice of knowledge; this is My opinion. 


9grerTng ppm at AT 
mù WH: QRANT RATTA ti 9g N 


71. And the man who listens to it with faith without 
sneering, even he, being liberated, will attain the auspi- 
cious worlds of those whose deeds are meritorious. 


afaa MÅ AARAU AAA I 
araea: Wee wT orl 


72. O Partha, have you heard this with your mind con- 
centrated? O Winner of Wealth, has your confusion 
caused by ignorance been destroyed? 


SRT sara 
"EI Ate: Wiacien aAA | 
Raats weeds: PRA at aq 93 Il 
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Arjuna said: 
73. Destroyed is my confusion, and I have, through your 
grace, regained memory, O Acyuta. I stand firm with my 
doubts dispelled. I will act following your instruction. 


TRY Ue: — seen Pousada, Ad T2raa-fard 
magi Paras pHa ATH «rfe ii 93 I 

The fact that Arjuna used the expression, “destroyed is my con- 
fusion” (nasto mohah) indicates that the readiness to fight has arisen 
in his mind. However, he still has not attained the complete knowl- 
edge of the Brahman. By indicating this, sage Vyasa leaves the space 
open for the teachings of Anugita "$, which is yet to come. 


Gad Sat 
Sele ATA MAA wo EDS: | 
Haaima stangi WHEAT ll 9% UI 
Sañjaya said: 
74. Thus have I heard this wonderful dialogue between 


Vāsudeva and the great soul Pārtha, which caused my 
hair to stand on end. 


TAT ATT eS TAT TAL TAT Wed 
SUT ANT AAP OMTAN ATH AAT: TAAL 9 Ul 


75. I heard this highest secret by the grace of Vyasa, 
this yoga taught by Krsna, the Lord of Yoga himself. 


WA Taye Haye deren | 
HMA TAM: FOS TAMA A TA: YA: 1 98 Ul 


76. O King, as I remember again and again this won- 
derful and meritorious dialogue between Kesava and 
Arjuna, I rejoice again and again. 


124 The Anugitá is a section of the Mahabharata. 
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dur uper Way Baad EU 
ferat A WENT WE wp WW: Go 
77. And as J remember that most wonderful form of 


Hari, great is my astonishment, O King, and I rejoice 
again and again. 


aa anita: po Aa uremt eee: | 
aa Afat yia Atria 2 i 


78. Wherever there is Krsna, the Lord of Yoga, and 
Partha, the archer, I think there will surely be fortune, 
victory, wealth and righteousness. 


Wwe dag Mera Penta 
aapa cro uufupefüfdaceneudqmmmmri 
UTA Ways | Wd SUTSqspTSRHpmmumsg 
serere Afaa aa sft Raz I e. I 


In concluding the dialogue it is stated that the mere remembrance 
of this dialogue between the Lord and Arjuna grants the experience 
of the highest Brahman. This memory, however, comes as a result of 
an ordinary thought construct (vikalpa) being transformed into the 
clear experience of a state free from thought (nirvikalpa)'? which 
comes as a result of continuous practice. Thus, realizing the highest 
reality by remembering this dialogue, one attains prosperity, victory, 
and power. 


STA dugyeira: 
Ter waver uerefwen fai 
We maaga few feseuiqmii 
afb Paccercdrerfat-s af TSreamamamifesmq- 
eed: Hed We THe Wid NAI RI 


75 Nirvikalpa is the state free from thought contrasts. 
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SUMMARY VERSE: 


Whatever action might be performed by a yogin — who 
has freed his mind dominated by the three gunas, which 
are of the nature of knowledge, confusion and inertia, 
and who has attained Visnu, who is beyond thought, 
through the beauty of the realization of his own self — 
that action is performed effortlessly because he is en- 
gaged only in such activities of the sense organs, which 
arise in him on their own. To such a yogin Siva is 
everything. 


zf« sitmerme srrardenierefrrenqurefenterd 
simana glares SHTSINS ATA: UW $4 t 


CONCLUDING VERSES 


imd adaa Aaaa: weg wate e 


1. Once there was the glorious Kātyāyana resembling 
Vararuci, who attained fulfillment by means of the ever- 
pulsating consciousness; whose family was adorned by 
the great scholar Sausuka of firm intellect. Next in line 
was born his son brahmana BAütirája, who was a great 
soul. All these worlds fallen into deep darkness were 
once again relieved by him, just as the sun relieves the 
darkness existing in this world. 


aenn Wages ACTA! 
sen: akanena paT: i 2 N 


2. I, Abhinavagupta, who like a bee have drunk the 
nectar (of knowledge) at his lotus like feet, have com- 
posed this Gitdrthasamgraha, after being inspired to do 
so by the noble brahmana Lotaka. 


aa ganman cr amda udm qa 
fag pati aeai NIN 


3. Therefore, this commentary, whether correct or in- 
correct, does not deserve to be disrespected by scholars 
because it was written for a friend. 
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BRA nine ur WESRI ca: | 
aguaamcrmaansragd fat saci 


4. There is Sakti, who is ever-fresh consciousness 
(Abhinava), and God Mahesvara, the fullness of con- 
sciousness (Gupta), on which that sakti is based. There- 
fore, I salute that Siva in the form of union of these two, 
which is Abhinavagupta. 


Or: 


There is Sakti, who is ever-new (consciousness) 
(Abhinava), and God Mahesvara, who is hidden (Gupta) 
by that sakti. Therefore, I salute that Siva in the form of 
the union of these two, which is Abhinavagupta. 


ukquitsa singadi: | paean 
eaae Nma Aa rar i 
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Abhinavagupta, undoubtedly the greatest genius of India in the 
fields of philosophy, aesthetics, poetics, dramaturgy, Tantra and 
mysticism, is being rediscovered only in the last few decades. 
Although several scholars, in India and abroad, are engaged in 
studying his works, it is surprising that there are still few translations 
available. 

Abhinavagupta explains in his commentary that he undertook 
this work because he felt that his predecessors when commenting on 
the Bhagavad Gita had not understood its secret or esoteric 
meanings. With the main purpose to explain these esoteric 
meanings, Abhinavagupta elaborates the secret doctrine of the 
purification of the sense organs through the alternation of enjoyment 
of worldly objects and deep meditation. He claims that the 
continuous exchange of two contradictory experiences, i.e., 
gratification of the senses which brings satisfaction and samadhi in 
which sense organs are reduced to ones own atman, quickly brings 
the highest good. 

The great merit of the present translation of Abhinavaguptas 
"summary of the (real and secret) meaning of the Bhagavad Gita" lies 
in the following: First, it includes the text and translation of the 
Kashmiri version of the Bhagavad Gita, which in places differs from 
the one commented upon by Shankara (there are fifteen additional 
verses, and many verses partially differ from the verses found in other 
recensions). Besides, it brings out the specific meanings in the 
context of Kashmir Shaiva philosophy and yoga, without being 
influenced by Samkhya or Vedanta. The translation and explanatory 
notes show a deep understanding of Kashmir Shaiva metaphysics 
and yoga. 

The present work will fulfill an important role by presenting a 
different version of the Bhagavad Gita in the light of Kashmir 
Shaivism. It will also be inspiring for anyone interested in the 
practice ofthe secret yoga of the Gita. 
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